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INTRODUCTION 


The birth of Caitanya in 1486 was, in many respects, one of the 
most significant events in the history of Bengal. In his short life- 
time of 48 years, only half of which were spent in his native 
Bengal, Caitanya initiated. one of India's most vigorous bhakti 
movements, the effects of which have been felt not only in the field 
of religion, but also in the fields of social reform, literature, and 
philosophy. 

Caitanya's birthplace, Navadvipa, 75 miles north of Calcutta, 
was an important trading center, and famed throughout India 
for its developments in the field of Navya Nyàya; and despite 
the Muslim dominance of Bengal, Navadvipa was still a great 
center of Sanskrit learning at the time of Caitanya's birth, 
Nevertheless, as Jadunath Sarkar explains: 


...if we may believe the biographers of Caitanya, the atmos- 
phere of the town was sceptical and unspiritual. There was a 
lack of true religious fervour and sincere devotion. Proud of 
their intellectuality, proud of the vast wealth they acquired 
by gifts from rich Hindus, the local pandits despised bhakti or 
devotion as weak and vulgar, and engaged in idle ceremonies 
or idler amusements. Vedantism formed the topic of conver- 
sation of the cultured few; wine and goat's meat were taken 
to kindly by the majority of the people, and such Skākta rites 
as were accompanied by the offering of this drink and food 
to the goddess and their subsequent consumption by her 
votaries, were performed with zeal and enthusiasm. (Sarkar: 


1932: 7) 


Although social reform was not Caitanya's primary interest, 
his life, as portrayed in the biographies, was such as to combat 
and resolve many of the social ills and historical problems of 
his time. While not disregarding the social institutions of caste 
rigidly adhered to by the orthodox Hindu Commun of gin 
dvipa, Caitanya stressed the equality of all with regard to spirit- 
ual questions, emphasizing the practice of sankirtana, or con- 
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gregational singing of devotional songs, to which all were wel- 
come. Though an accomplished Sanskrit scholar, Caitanya 
disdained dry speculation and vain argumentation; and while 
later generations of Gaudiya Vaisnavas adopted ceitain erotic 
tantric practices as means to experience the love between Radha 
and Krsna, Caitanya himself placed great emphasis on chas- 
tity and other moral and ethical virtues. 

Caitanya's life gave rise to an unusually rich and varied 
literature, and may even be considered one of the chief factors 
in the emergence of the Bengali language as an important līter- 
ary medium. The most common theme of this literature was, 
naturally, Caitanya's life itself, and a large number of biogra- 
phies were composed, first in Sanskrit and later in Bengali. 
As a result of the widespread practice of sankirtana, a great many 
lyrics were also written in Bengali, either on traditional Radha/ 
Krsna motifs, or on incidents from the lives of Caitanya and 
his associates. 

Caitanya lett behind no writings on philosophical or theo- 
logical questions. Instead, he entrusted the formulation of the 
: Eanes » the school to a small group of scholarly followers, 
own as the six Gosvamuns, all of whorr Se ewe 
Vrndavana, a small town just stan Parnes ca i days 1m 
ol Agra, where thev C ER iun i šā VĒ tne i us n stronghold 

y Gevoted their lives to their Sanskrit com- 
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E e pum an. is a 
Raghunātha Bh ce : | 5 ER dāvana. O! the six Gosvāmins, 
Sanatana, and vis: tumu: Dasa; Da Bhatta, Rūpa, 
only Jiva did not races rē €: S xd pts no writings, and 
ibiing' tha t Ieceive personal instruction fiom  Caitanva 
CES the RR presumably, just after Caitanva’s death 13 
Among the createc MAT : ESSE ati. 
the A eU ur ot the six Gosvāmins are 
the ERSTES vos ee ql Hu 2 we principal works, 
and illustrates the different eae es oe Rupa categorizes 
practice to passionate love G eee 
logical changes which 
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ritualistic 
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uted by some to Sanātana and by others to Gopāla Bhatta;. 
probably it represents some sort of collaboration between the 
two. This work contains prescriptions for the daily behavior of 
Gaudiya Vaisnavas, as well as for their ritualistic worship, observ- 
ance of religious festivals, initiation, founding of temples, etc. | 
The text shows signs of influence from the Sri Sampradāya of 
Rāmānuja, a fact which is usually taken as evidence that Gopāla 
Bhatta, a native of South India and descendant of Šrī Vaisnavas, 
had a hand in its authorship. Sanātana also wrote one of the 
school's several Bhàgavata commentaries, the Vaisnavatosini. 

Raghunātha Dāsa's contribution was mainly in the field of 
poetry and drama, while Jīva was almost single-handedly re- 
sponsible for the philosophical writings of the school, chief of 
which is his six-volume Bhāgavatasandarbha. Jiva was also the 
most prolific and versatile of the Gosvàmins, writing on such 
varied topics as grammar, literature, theology, and philosophy. 


As was the case with other Vaisnava bhakti movements of the 
16th and 17th centuries, questions of self-image and legitimacy 
began to take on added importance for the Gaudiya Vaisnavas 
of Vrndàvana with the influx of other Vaisnava sects to the area, 
especially since the Gaudiyas had neither a formal affiliation 
with one of the recognized Vaisnava sampradayas as, for example, 
the Ramanandins had with the Šrī Sampradāya, nor an in- 
dependent commentary on Vedànta as, for example, the Valla- 
bhācārinshad. An early tradition did exist linking Caitanya to the 
Brahma Sampradaya of Madhva, although this was not recog- 
nized by either the Gosvamins of Vrndavana or the orthodox 
biographers. However, when the status of the Gaudiya school 
was formally called into guestion in the early 18th century, 
Baladeva Vidyabhisana, the second great name in the history 
of Gaudiya Vaisnava philosophy, made an official declaration on 
behalf of the school acknowledging its afhliation with the Madhva 
Sampradaya. Baladeva also provided the Gaudiya Vaisnavas 
with their first and only commentary on the Brahmasütra, and 
made repeated attempts to show the dependence of Gaudiya 
Vaisnava thought on the philosophical views of Madhva. 

As a result of Baladeva's writings and sectarian activities, à 
rift was created within the Gaudīya Vaisnava commiuuty on the 
question of sectarian allegiance which exists to this day, one 
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line the positio: an independent Caitanya Sam- 
defending the position of I 


section 


pradaya, » "t V ; FIA " i Ch. 1 
Sampradāya. The extent to which these two groups differ is 


clearlv seen in the statements of their respective proponents. 
| Janardan Chakravarti, representing the former position, states: 
*Valadeva Vidyabhüsana of Govinda-Bhasya-fame showed a 
| leaning towards affiliating Chaitanyism to the Madhva-sect. 
But this has been stoutly opposed by the devout and scholarly 
followers of Sri Chaitanya.” (Chakravarti: 1975: 11) And 


# 


T LL LOS eT s rī = the fādhva 
and the other claiming allegiance to the Mā 


! Bhaktivinod Thākur, a champion of the latter positton, writes: 
| “What doubt can there be that those who reject the line of. gurus 
| [tracing Caitanya to Madhva | are the chief enemies of Caitan- 
ya's followers ?" (Bhaktivinod, Srimanmahaprabhur Šiksā, quot- 
ed in Baladeva: 1968: 16) 

Scholarly interest in the social and literary aspects of the 
Gaudiya Vaisnava movement and, to a somewhat lesser degree, 
in their philosophical doctrines has been great, and it may safely 
be said that no other Vaisnava movement can claim such an 
abundance of secondary literature. The interest of Western 
scholars dates back to the early 19th century with the work of 
H. H. Wilson on the different Hindu sects (Religious Sects of the 
Hindus, first published as articles in 1828 and 1832, and Jater in 
two volumes in 1861 and 1862). J. N. Farquhar continued the 
work of Wilson with 4n Outline of the Religious Literature of. India in 
1920, and Melville Kennedy provided the fir 


st important work 
by a Western scholar d 


evoted wholly to the Gaudiya Vaisnava 
movement with his Caitanya Movement in 1925 
works on the subject. 
neither. Kennedy 
make 


, Still one of the best 
lt Is significant to note, however, that 
nor his predecessors, Wilson and F 
any reference to the sectari 
school, the latter two 


arquhar, 
an disputes within the Gaudiya 
accepting the association with the Madhvas 
hi Present-day interest in Gaudiya Vaisnava 
studies in the West, under the leadership of Edward Dimock is 
mainly in the field of Bengali literature, although several reli l- 
ous and social questions have been discussed by Friedhelm Hard 

in his article, *Maàdhavendra Puri: A Link Between Ben * 
Vaisņavism and South Indian Bhakti”, and Joseph O'Gor 3 ll 
in his 1970 dissertation, entitled Social Implications of the G ps 

Vaisnava Movement. poca: 


The belief in the Madhva affiliation of the Gaudiya Vaisnavas 


as a historical fact. 
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was fostered to a large extent by the writings of Dinesh Chandra 
Sen in the early decades of this century. He writes, for example, 
"It was to the Maddhi (sic) sect that Bengal owes her great 
Vaisnava faith, the culminating point of which was reached in 
the life of Chaitanya." (Sen: 1917b: 297) This contention was 
not seriously challenged by Indian scholars until S. K. De wrote 
his monumental Early History of the Vaisnava Faith and Movement in 
Bengal in 1942. Both De and A. K. Majumdar, in his scholarly 
work Caitanya: His Life and Doctrine, 1969, argue vigorously against | 
the historical accuracy of the guruparamparà linking Caltanya || 
to the Madhva Sampradaya, relying heavily on the Bengali| 
work of Bipan Bihari Majumdar, Caitanyacariter Upādāna, 1939, 
by far the most comprehensive study on the biographical 
accounts of Caitanya's life. 

Interest in the philosophical writings of the Gaudiya Vaisna- 
vas 1s almost totally absent 1n Western scholarship, and not one 
of Jiva's works, unquestionably the most important and author- 
itative philosophical texts of the school, has been translated 
into English. Baladeva's Brahmasütra commentary, the Govinda- 
bhásya, and his Prameyaratnāvali both appear in English trans- 
lation in the Sacred Books of the Hindus, Vol. V (1912), afact which 
in itself is an indication of the sectarian views of the school in 
the early part of this century. Bengali authors, most notably | 
Sudhindra Chandra Chakravarti (Philosophical Foundations of 
Bengali Vaisnavism, 1969), have given good summaries 
of the major philosophical doctrines of the school, and have 
pointed out the special contributions of Baladeva, as well as 
the differences between him and Jiva, but, not surprisingly, 
have placed little emphasis on the historical circumstances 
surrounding the philosophical developments or on the effects 
these developments have had on the sectarian evolution of the 
school. 

The present study will thus serve a double purpoee. On the 
one hand, it will make available for the first time an English 
translation of Jiva’s Tattvasandarbha, the introductory volume of 
his Bkāgavatasandarbha, the single most important and PE 
tive philosophical writing of the Gaudiya Vaisnava school ni 
the only work of Jiva's to be commented on by Baladeva. In 
addition to the text and translation, extensive notes will be given 
from Jiva’s Sarvasamvàdini, an appendix to the Bhāgavatas, Caro 
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aries of Baladeva and Rādhāmohana, a junior 
aladeva and critic of his views on Madhva 


and the comment 
contemporary of B 


affiliation. 
The second intention will be to show the development of the 


Gaudiya Vaisnava school along philosophical and sectarian lines 


on the basis of the evidence of the Tattvasandarbha and its com- 
mentaries. This latter task will include analyses of: |) the rela- 
tionship between the life and teachings of Caitanya as portrayed 
in his biographies and the philosophical doctrines of Jiva; 2) the 
relationship between the sectarian and philosophical views of 
Baladeva and those of Jiva; and 3) the orthodox reaction to the 
views of Baladeva, as represented by the Tattvasandarbha commen- 
tary of Radhamohana. 

Due to the historical nature of this latter study, a certain famil- 
larity with the major figures and events concerned will be help- 
ful in order to appreciate the full significance of the philosophical 
texts being dealt with. For this reason, the translation and notes 
of the Tattvasandarbha will be prefaced by a short study on the 
lives of Caitanya, Jīva, Baladeva, and Rādhāmohana, in which 
the points briefly outlined here will be more fully discussed. It 
is hoped that at the end of this study, the philosophical develop- 
ee which so profoundly affected the direction of the Gaudiya 
MeN, es ais well as the self-image of its adherents 
E à EE a clearer light, and that the Tattvasandarbha and 
as important documents sada d. LUCK OSU but also 
of the Gaudīva res ls: the sectarian development 

ge aisnava school. 


CHAPTER I 


CAITANYA 


Shortly after the death of Caitanya in 1533, a considerable 
number of biographies began to appear, first in Sanskrit and later 
in Bengali. Although discrepancies over details are found in the 
various biographies, and reports of miraculous events are com- 
monplace, the biographies are, for the most part, unusually good 
historical accounts considering the period in which they were 
written and the lack of any real historical tradition at the time.’ 

The earliest of these works seems to be the Sanskrit composi- 
tion of Murari Gupta, entitled Šrikrsnacaitanyacaritāmrta. The 
author was a close companion of Caitanya in Navadvīpa, and 
later biographers have relied heavily on his work as source mate- 
rial for Caitanya's first 24 years, that is, up until his initiation into 
sannyāsa and subsequent departure from Navadvipa. The next 
Sanskrit biography was written by Dāmodara Svarūpa, one of 
Caitanya's closest companions in Puri, and although no longer 
available, has been referred to by later biographers as a chief 
source of information for Caitanya's later years. Kavi Karna- 
püra, the next Sanskrit biographer, wrote three important com- 
positions: a poem entitled Ca: tanyacaritāmrtamahākāvya; the drama 
Caitanyacandrodaya; and a rather controversial and, for the pur- 
poses of this study, important work entitled Gauragaņoddešadipikā, 
in which the guruparampara linking Caitanya to Madhva is. first 
found. Although the works of Karnapüra are of high literary 
value —D. C. Sen calls them **by far the greatest books written in 
Bengal about Chaitanya" (Sen: 1917b: 71)—they do not seem 
to have enjoyed much popularity, probably due to a reluctance 
on the part of the Vrndavana Gosvāmins to acknowledge them as 
authoritative.! As the works of Kavi Karnapüra are of special 
interest to this study, there will be occasion to discuss them more 
fully in subsequent sections. 

Among the Bengali biographies, two stand out in particular, 
both for their own special merits and the extraordinarily high 
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esteem in which they are held by the Gaudiya Vaisnavas. The 
earlier of the two, the Caitanya Bhāgavata, was witten by Vrndā- 
vanadāsa at the request of Nityānanda, the most highly vener- 
ated of Caitanya's companions and chief propagator of the move- 
ment in Bengal. Vrndavanadasa never met Caitanya, and pre- 
sumably relied heavily on Nityānanda's reminiscences of Cai- 
tanya's Navadvipa days for source material. Consequently, his 
Caitanya Bhágavata is devoted chiefly to the early part of Caitanya's 
life. The work, probably written within two or three decades of 
Caitanya's death, was very well received by the Vrndāvana 
Gosvàmins, and may be said to represent the authoritative version 
of Caitanya's Navadvipa period. 

The second great Bengali biography, the Caitanya Caritāmrta of 
Krsnadasa Kaviraja, is by far the most authoritative biography 
for the Gaudiya Vaisnava school, although probably not as popu- 
lar as the Cattanya Bhāgavata. Its author, a disciple of Raghu- 
nátha Dāsa and intimate companion of the other Gosvāmins of 
V mdāvana as well, was himselfan accomplished Sanskrit scholar, 
and received a thorough education from the Gosvàmins in theol- 
Site 

ography towards the end of his life at the request of the Vais- 
ea 
Vrndāvanadāsa, Sak, the a k duse d Bs ieu 
in 1581. Krsnadāsa Ae kie, ts S as 

1 msequently devotes most of his attention 


to Caitanya's life a: ist | | 
sh tanya s life as a sannyāsin, refer. ing his reader to the Caitanya 
āgavata for accounts of Caitan ie 


less in its literary 
scholarly treatment of the theo- 


| Gosvā- 


| eptical attitude 
*. 5. K. De, for example, writes: nde 


y 
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It is indeed difficult to say how much of the elaborate theolo- 
gising which is piously put in his [Caitanya's] mouth was 
actually uttered by him, for these reported utterances of his 
are in fact faithful summaries of the highly scholastic works of 
the six Vrndàvana Gosvamins themselves, who as leisured 
recluses could devote their keen and highly trained minds to 
the construction of elaborate systems of speculation. (De: | 

1974: 73) 

Krsnadāsa has also been criticized for his credulous acceptance | 
of miraculous events, his inclusion of incidents not found in earlier 
biographies, and his somewhat sectarian attitude. Nevertheless, 
the Caitanya Caritāmrta is an extremely valuable source of infor- 
mation, especially as it represents the most authoritative version 
of Caitanya's life and teachings within the Gaudiya Vaisnava 
school; and we will base the following account of Caitanya's life 
mainly on this work. Other biographies will be occasionally re- 
ferred to, particularly with regard to certain early incidents in 
his life, such as his taking of sannyāsa, etc. b. 

In utilizing the Caitanya Caritàmrta as our chief source, it will 
be necessary to distinguish as far as possible which of Krsņadāsa's 
accounts represent actual fact, and which represent either later 
traditional beliefs concerning Caitanya, the distinctive teachings 
of the Gosvàmins, or Krsņadāsa's own sectarian biases. The 
criteria for these decisions will necessarily vary from case to case, 
but as a general rule, some kind of verification will be sought 
from other sources, such as the early biographies, independent 
historical accounts, etc. In defense of Krsnadāsa it should be 
added that there is no reason to suspect him of deliberately falsi- 
fying the facts of Caitanya's life, and that if there are inacccura- 
cies in his accounts, they are the result of the Kavirāja s great 
faith in the divinity of Caitanya, and in his belief that the 
Gosvàmins were merely the faithful recorders of Caitanya s own 


a 1486 in the town of Navadvīpa, West 


Caitanya was born in 
Bengal, then a great center of Sanskrīt learning and a place 
of considerable political importance. He was given the name 


Vigvambhara and affectionately called Nimāi” until his initia- 


tion into sannyāsa in 1510. ree ij 
All the biographers agree that Nimāi led an extremely mis- 
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chievous childhood, and developed into a proud young scholar 
with a reputation for his skill in Sanskrit grammar. At that time, 
a small community of Vaisnavas lived in Navadvipa, who would 
meet under the leadership of Advaita, a resident of nearby Sànti- 
pur and disciple of Mādhavendra Puri?, and hold sankirtana 
sessions. Many members of the group were well-known to Nimāi 
who, like most of the orthodox community of Navadvipa, had 
little respect for their devotional practices. 

One day Īsvara Puri, also a disciple of Mādhavendra Puri, 
came to Navadvipa, where he was warmly received by the local 
Vaisnavas. In the course of his stay, he visited the home of Nimāi 
and took his meal there. Isvara was highly impressed with Nimāi, 
and thereafter made repeated attempts to attract him to the 
views of the Vaisnavas. While Nimāi, then 21 years old and a 
married householder, showed Īsvara Puri the respect due a san- 
nydsin, there is no indication that any intimate relationship arose 
between thematthattime to account for the radical change which 
Nimāi underwent at their later meeting in Gaya. It is even re- 
corded that when Īšvara sought Nimāi's opinion on a book he 
had written, Krsnalilamrta, the young pandit gave it a critical 
review, pointing out various errors in grammar. 

After a trip to East Bengal, during which his first wife died of 
snake-bite, followed by his subsequent marri 
Nimai set off for Gayà 
for his deceased father. 
ed to meet Ī$vara Puri 
emotional, due in 
Nimài. 
in Nim 


! age to Visnupriya, 
in 1508 to perform the Šrāddha ceremony 
While in the Visņu temple, Nimài chanc- 
again. Their meeting this time was highly 
| part to the effect of the holy city of Gayà on 
Subsequent meetings with the Puri in Gaya culminated 
ah Dy eie with bim in the ten-syllabled Gopàla man- 
E 91 this on Nimai was so great that he felt a total 

on ior his earlier worldly pursuits, and would not have 


returned to Navadvī 
. ` Avipa at all were it not for the urgi Si 
voice commanding him to "the urging of a divine 


Nīmāi returned to Nava 
had been before his tri 


do so. 


- absorption in spiritual 


| moods, it 
ior him to continue his teachi 


ng Career, 
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and he began to spend most of his time with his new companions, 
often passing whole nights with them in sankirtana sessions rather 
than return home. 

Nimai’s growing aversion for worldly life and his longing for 
spiritual fulfillment were, no doubt, the key ingredients in his 
ultimate decision to formally take to a life of sannyāsa. The cata- 
lyst, however, was a particular incident, which is of special inter- 
est insofar as it clearly shows the vision which Nimai then had of 
his future mission. 

According to Krsņadāsa's account, Nimāi was sitting quietly 
one day, deeply absorbed in the mood of the milkmaids of Vrndà- 
vana and uttering the word gopi again and again. One of his 
students interrupted him and suggested that he would do better 
to repeat the name of Krsna instead. Disturbed in his mood 
Nimāi rushed at the student with a stick in his hand. The 
student fled safely, but the incident caused a great commotion in 
the city, leading Nimài to reflect: 


I was born to bring salvation to the world, but just the opposite 
is happening. I have not been able to bestow the gift of bhakti; 
my enemies curse me and are not able to accept it. T herefore, 
I must become a sannyāsin. Then the very ones who curse me 
and show me disrespect will ultimately be saved. Then all 
will make respectful obeisance to me, their sins will be destroy- 
ed, and devotion will blossom in their pure hearts. There 1s 
no other way to save these sinners. (C. C. a. 17/261-7) 


About this time, a sannyāsin by the name of Kešava Bharati 
came to Navadvīpa. Nimāi approached him respectfully and 
invited him to take his meal at Nimār's home, at whioh time 
Nimāi requested Kešava to initiate him into sannyása. Keśava 
agreed, and within a few days Nimāi set off Tor nearby € 
where Kešava stayed, accompanied by Nityānanda and a iew 
pre to Vrndāvanadāsa, after Nimāi had d ae 
va’s place, he informed Kesava that he had been visited by a 
am who whispered a sannyāsa mantra into his 


holy man in a dre jäsa t 
1 he same mantra to Kešava to see if he 


ear. Nimāi whispered the sar ri 
would consent to initiating him with It. A ; ed 
hear the mantra, and proceeded to initiate him accordingly. 


Kešava was amazed to 
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Vrndāvanadāsa explains Nimāi's uttering of the mantra as a ploy 
on his part, by virtue of which he actually initiated Kešava, 
thereby making the guru his disciple. Kefava remarked that it 


was by the grace of Krsna that Nimāi had received the mantra, 


giving the impression that the mantra in question was a Vaignava 


mantra. (C. Bh.m. 26/197-201) This assumption is also made 
by A.K. Majumdar, who writes: 


[The initiation of Caitanya with such a mantra] was most 
unusual, and if Caitanya had not intervened, Kešava Bhāratī 
would have initiated him with a mahāvākya with its monistic 
implications to which Caitanya had the greatest possible ob- 
jection. (Majumdar: 1969: 262) 


However, if we look at the account of this incident as reported 
by Muràri Gupta, a close companion of Caitanya and the ear- 


liest of all biographers, we get a quite different impression. He 
WTILES: 


Ihe master said to us one day, “A noble brākmaņa appeared 
to me in a dream and, smiling, uttered the sannyāsa Wes in 
y ear. Ever since hearing it, I have been sick at heart and 
ory day and night. How can I desert my beloved Lord Hari 
or something else?" (Kadaca 2/18/1-3)4 


S Ex as Caitanya did not divulge the mantra to his compan- 
be the malo, a hum ari (Vou are That), Martel 
! Jākya, tat tvam as f ^ 
“O Master, think of the ir a a ee | 
x compound [meaning "You are His" ; 
(4/19/3-4)* Caitanya is reported to hav 
interpretation, ] : $ 
hearing of the , 
non-duality. 


. Murāri said, 
as forming a geni- 
] and be at ease.” 
€ accepted Murari’ 
J s j 7 | ; 
pou have still felt sad at heart since the mere 
vords E 

tat and tvam brought to his mind the idea of 


Rīka. A similar description of this incident is 
ac COUR M in his Mahākāvya (11/41-42) 

| rāri's reply ; EN 
iet reply is there said to have r 


d given by 
with the difference 
emoved Caitanya's 
Murāri also describes 


: Caitan los 
tra into Kešava' ya as having whisper | 
va : i 'ed t 
s ear for verification. He w rites z he man- 


3 
ļ 
: 
4 





CAITANYA 7 


Caitanya uttered the purified sannyāsa mantra three times into 
his ear. Kešava remarked, *"This is the supreme, pure sannydsa 
mantra of Hari." Then Caitanya, the eternal guru and Lord 
of men, having craftily initiated his [soon-to-be ] guru, stood 
with folded hands and requested his own initiation. (Kadacd 
3[2/8-9)* 


The reason for Kefava's designation of the mantra as the "pure 
sannyāsa mantra of Hari” is then explained in terms of Kešava's 
new understanding of the mahāvākya, tat tam asi as meaning “You 
are His”, its “purified” meaning, consistent with the Gaudiya 
Vaisnava doctrine that the jiva represents a portion of brahman. 

Caitanya's initiation with a mahāvākya signifies at least a formal 


entrance into the Advaitic Bhāratī order of his guru, Kešava, a 
fact which was never denied by Caitanya who, according to the 
Caitanya Caritàmrta, often referred to himself, though somewhat 
disparagingly, as a «Māyāvādī sannyāsī . The early Sanskrit 
biographies, including Kavi Karnapüra's Caitanyacandrodaya, 
also describe Caitanya as having received the mahāvākya from 
Kešava and belonging to the Bhāratī Sampradāya. No mention 
is made of Kešava either prior to Or after this event, and it does 
not seem that he had any special influence on Caitanya's spiritual 
outlook. Krsnadasa lists Kešava as one of Madhavendra Puri s 


disciples, but this seems most unlikely, both because of Kešava's 
| k of contact with Mādhaven- 


Bhāratī title and because of his laci | 
dra’s other disciples, such as Advaita, who lived nearby. 


A. K. Majumdar also suggests that Caitanya 
mally initiat 


Krsna Caitanya) 1s normally given 
time of brahmaca ; 
tioning the case of Dàmodara Svarūp 


taken sannyāsā initiation, but 
brahmacárin designation. 

The fact that Caitanya did not take h 
go unnoticed by the biographers. According 
Keśava explained: 


Technically, the disciple o 
But in your case it's not 


was never for- 
ed into sannyāsa by Kešava. This suggestion 1s based 


| : | iven was 
| ct that the Caitanya title (the full name given 
Er 7 in the Bhāratī order at the 


rya, not sannyāsa. He corroborates this by men- 
| a who is also said to have 


was given the title Svarüpa, also a 
the Bhāratī title did not 
to Vrndāvanadāsa, 


f a Bhāratī should also be a Bhāratī. 
fitting. Since you have inspired so 
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many to take the name of Krsna, and have awakened their 
hearts by the spreading of sankirtana, your name will be Krsna 
Caitanya, “he by whose grace the lives of all will become bless- 
ed”. ( C.Bh.m. 26/216-7) 


Vrndāvanadāsa's explanation is not fully satisfying, although 

it seems clear that Caitanya did receive initiation into sannydsa 
that day, because he put on the ochre robes of a monk immedi- 
ately after the ceremony." In the case of Damodara Svarūpa, 
Majumdar is probably correct that he never took formal sannyāsa, 
since Krsnadàsa specifically states that he did not assume the 
dress of a sannyāstn.* It should also be noted that Dàmodara took 
his initiation in Benares, where the practice of not giving sannyāsa 
initiation before brahmacarya was probably more strictly followed. 
It is possible that Kesava's giving of a Caitanya name represent- 
ed a desire on his part to adhere to the established customs, at 
least in a formal way, and that because of its appealing meaning, 
the name Krsna Caitanya, often shortened to Caitanya, somehow 
stuck. 

After his initiation into sannyāsa, Caitanya gradually made his 
way to Puri, the home of the famous Jagannatha temple, in the 
neighbouring state of Orissa, where he was to spendnearly all of 
his remaining years. Upon reaching the Jagannatha temple, he 
entered, attempted to embrace the image, and fell down mene 
scious, Overcome with emotion. As | or ^ | 
were about to forcibly evict him E kx eser xe 
Advaitin and Navya Nyàya scholar. V3 i : apu iym 
came to his rescue and had Caitan e esmu, 
when Caitanva's conan "ids Eres Mane eg 
NON a "enda rā covere his whereabouts, Sārva- 

's about C 
reported by Krsņadāsa to 
has he taken sannyāsa, and 
Sarvabhauma's brother- 
is Šrī Krsna C 
rati." (6/71) 
Bhāratī Sam 


"His name 
the blessed Kešava Bhā- 
name is first class but the 
only mediocre.’ (6-72) Gopinatha 
id no attention to such supērlīcialities 
Um y or the other about the status of his 


Nevertheless, Sā 
evertheless, Sārvabhauma felt it his duty to see that the young 
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sannyāsin honor the traditions of his calling, and undertook to 
instruct him in the philosophy of Advaita. According to Krsna- 
dàsa, Sārvabhauma lectured Caitanya for seven consecutive days 
on the Brahmasütra with Sankara's commentary, possibly explain- 
ing later Advaita doctrines as well. On the eighth day, Sārva- 
bhauma asked Caitanya, who had listened in silence the whole 
time, if he understood what he had heard. Caitanya replied, 
“The meaning of the Sütras is perfectly clear; but listening to 
your explanations has confused my mind." (G.C.m. 6/130) 


Caitanya continued with a lengthy reply, in the course of which. 
he outlined many of the beliefs which later became standard 


pe : =. | 
Gaudiva Vaisnava doctrines as formulated by the Vrndāvana 


- . | 
Gosvāmins, such as: the supremacy of fabda pramāņa; the idea that 


Purāņas clarify the meaning of the Vedas; the three-fold fakti | 
theory elucidated in the Visnu Purána; the distinction between | 
ifvara and jiva based on their respective dominance over and. sub- | 
ordinance to māyā; the refutation of Vivartavāda and defense of | 
Saktiparinamavada; and the establishment of bhagavat as the | 
object of all the scriptures, preman as the highest goal of life, and 


bhakli as the means of attaining that goal. (C.C.m. 6/130-180) 


All of the doctrines referred to by Caitanya in this section can 
be found in Jiva’s Tattvasandarbha, and there is nO question that 
Krsnadasa relied heavily on that work for his exposition of the 
views stated here. While this does not prove that Caitanya did not 


also hold such views, it certainly casts some doubt on the ien 
and it must ultimately be admitted that the exact relationship 


between the teachings of Caitanya, the philosophy of Jiva, and 


the accounts of Krsnadāsa in cases such as this is extremely diffi- 
cult to determine. We might only mention that due + 
crepancies between Krsnadasa’s version of this eas and 
Vrndàvanadása's, the sophistication of Caitanya s arguments, 
and the numerous Sanskrit quotations uttered by Caitanya, 
dicati | „dge iptures 
indicating a knowledge of the scrip xis 
exaggerated, some scholars have expressed doubts regarding the 
a inci 10 
historicity of this incident. s (s d Es 
ns a few months of his arrival in Puri, Caitanya itt? 
to make an extensive pilgrimage to South India. According : 
Krsnadasa, Caitanya was accompanied by a brahmana attendan 


also named Krsnadasa. However, according to the Kaģacā of 
Govindadāsa, a highly controversial work dealing solely with this 


that due to the dis- 


which some feel to be 
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South India tour, Caitanya and Krsnadāsa parted ways shortly 
after starting out, and Govindadāsa, said to have been a former 
attendant of Īšvara Puri, accompanied Caitanya for the remain- 
der of his tour. As Govindadāsa's accounts of the tour differ 
substantially from other accounts, his Kadacā has not been tradi- 
tionally accepted, although D. C. Sen argues strongly for its 
authenticity, and suggests that it was not favorably received by 
the Vrndāvana Gosvāmins because of its unusually human treat- 
ment of Caitanya and its depiction of him inanon-sectarian light. 
As an example, Sen mentions Caitanya's ecstasy in a temple 
dedicated to Kàli in Padmakota, the worship of whom has always 
been held in great contempt by orthodox Vaisnavas. (Sen: 
1917a: 237-8, 248) In any event, as none of Caitanya's intimate 
companions or early biographers was eye-witness to this part of 
Caitanya’s life, the accounts of the Southern tour cannot be consid- 
ered as reliable as those of Caitanya's Navadvipa or Puri periods. 
Caitanya's first stop was Vidyānagara where, at the request of 
Sārvabhauma, he met the local governor of the province, a 
great devotee by the name of Ramananda Raya. This meeting 
proved to be of special importance, since it was here that Caitanya 
first heard detailed accounts of the rasa doctrine, later systema- 
Red by Rüpa, which posits the love of Rādhā for Krsna as the 
ghe devotional vatāment. Caitanya, found Rüminands 
D IA i - mood and experiences that 
this meeting, Rāmānanda did ene S ieu pas 
SRS | etire from service and move 
permanently to Puri, where he remained 'aitanva' 
closest companions through | 3 Re pi Caranya x 
R S icm the latter's life. 
visited nearly all of ie x mung South Indian tour, Caitanya 
according to Krsnadāsa rent pilgrimage 
It was on this trir h tt rad 
| p that he had co 
Brahmasamhità and Krsņakarņāmrta, 
ape for the Gaudiya school, the former being co 
Piven andthe tatter hy Kundas Kase o. aeneon 
sņadāsa Kaviraja, among others. 


Caitanya is also rey 

30 reported to have visi 
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sites, converting, 
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reliable, that Caitanya refrained from any verbal attack out of 
respect for his guru Kešava, whose Bharati Sampradaya recog- 
nizes the Spngeri Monastery as its headquarters. It is also likely 
that Caitanya was cordially received there when it was learned 
that he was also a sannyāsin of the Bhāratī order. 

In sharp contrast to Caitanya's visit to Šrngeri is his reported 
confrontation with the monks of the Màdhva Monastery in Udipi. 
As described by Krsņadāsa: 


When the master saw the image of Krsna (at Udipi), he was 
filled with joy, and, overcome with divine love, began to sing 
and dance. The Tattvavādins at first took the master for a 
Mayavadin, and refused to talk to him. Later, when they saw 
him overcome with divine love, they were awe-struck and, 
realizing him to be a Vaisnava, received him respectfully. 
Caitanva could see their vanity at being Vaisnavas, and smil- 
ingly engaged them in conversation. As the Tattvavadin 
ācārya was well-versed in the scriptures, the master assumed a 
humble attitude and said, "1 do not understand what is meant 
by sddhya and sddhana (the goal of life and the means of attain- 
ment). Please explain them to ine 

The ācārya replied, ““The offering of one's caste and dframa 
duties to Krsna is the highest sadhana for a devotee of Krsna, 
while the attainment of Vaikuntha and enjoyment of the five 
kinds of mukti”! are the ultimate sādhya. This is the opinion of 
the scriptures." f 

To this the master replied, *According to the scriptures, 
the chief sádhana is the listening to and singing of Krsna's prais- 
es, culminating in love for and service of Krsna. By means of 
these practices, one attains the highest aim of all human en- 
deavors, the fifth purusārtha.'* All the scriptures condemn karman 
and recommend its abandonment. No one achieves love and 
devotion for Krsna by means of karman. True devotees re- 
nounce the five kinds of mukti and consider them no better than 
hell. Mukti and karman, the two things which you call sadhya 
and sadhana, are the very things which real devotees reject. It 
must be that, taking me for a (Mayavadin) sannyāsin, you have 
decided to dupe me, and have not truly described the nature 
of sādhya and sādhana.”” 
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Hearing this, the ācārya felt shamed at heart and, seeing 
the master's true Vaisnava spirit, was struck with wonder. 
The ācārya replied, “All that you have said is true; this is the 
sure conclusion of all the Vaisnava scriptures. Still, our sam- 
pradàya is bound to honor the views set forth by Madhva.”’ 

The master then said, ''Both karmins and jūānins are devoid 
of devotion; these are the very two signs visible in your sam- 
pradāya. The only virtue I see in your sampradāya is that you 
accept the true form of the Lord." (C.C.m. 9/249-77) 


It is difficult to assess the accuracy of Krsnadasa’s account of 
this incident. For one thing, the views attributed to the Mādhva 
ācārya do not seem to have much in common with the traditional 
teachings of their school. B. N. K. Sharma remarks, **...the criti- 
cisms said to have been made by Caitanya on the doctrines of Mādhva 
[his italics ] suffer from a serious misunderstanding and mis- 
representation of the true and actual position taken up by 
Madhva on the relative positions of Karma, Jñāna and Bhakti, 
in the scheme of Sādhanas.” (Sharma: 196la: 330) 

The incident with the Mādhvas at Udipi is not found in the 
Kadaca of Govindadāsa. Krsņadāsa does, however, express his 
indebtedness to the Kadacā of Damodara Svarüpa (no longer 
available) for his accounts of the Southern tour, and according 
to S. K. De, he also relied heavily on the accounts of Murāri 
Cod MEE 

| madasa s account, however, it is clear 


that within the first several decades after Cait 


h re anya's passing 
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| | e Mādhva Sampradāy. A : 

i i daya, nor did it recogni | 
doctrinal similarities. yes ecognize any 


Soon after his return to P 
followers, who thereafter m 


uri, Caitanya was met by his Bengali 
the four months of the ra 


| ade annual pilgrimages to Puri during 
"Ly Season to witness the Car Festival 


to honor. 


| 
| 
r 
i 
| 
| 





CAITANYA 13 


Within two years of his pilgrimage to South India, Caitanya 
again felt the urge to travel, and made arrangements to visit the 
holy city of Vrndāvana in North India. His first attempt to reach 
his destination was unsuccessful due to his large retinue and the 
consequent commotion caused by their presence wherever they 
went. The trip was not a total loss, however, since as they were 
proceeding through Bengal, Caitanya made the acquaintance of 
two high officials of the Muslim court, later to become two of his 
most intimate companions and establishers of the Gaudiya Vai- 
snava school, Rüpa and Sanātana Gosvāmin. Caitanya then 
returned to Puri and within a few months started out again for 
Vrndāvana, this time with a single attendant and by less-travelled 
roads. 

Caitanva's Northern pilgrimage is notable for several reasons. 
Aside from seeing all of the spots around Vrndavana associated 
with the life of Krsna, Caitanya also had the opportunity of meet- 
ing Ripa and Sanatana again, instructing the former for ten 
days at Prayaga (and later for ten months in Puri) and his 
brother Sanatana for two months in Benares. The accounts given 
of these meetings in the Caitanya Caritamrta describe Caitanya 
as giving very detailed teachings to both Ripa and d 
containing all of the essential points later incorporated 1n thel 
While in Benares, Caitanya entered into dialogue with xem 
renowned sannyāsin and Advaitin, Prakāšānanda. It os We: 
Prakāšānanda's opinion of Caitanya was not very hig E y 
of the latter's emotional behavior and failure to devote sali 
to the study of Vedānta. When the two of them ude Fes 
nanda requested Caitanya to explain his rmm wb 
Brahmasütra and his refutation of Mayavada. E = Mere. Ai 
was similar to the one he had given to pte nid | 6 Ad = 
with one significant difference. Earlier he ha oe gem e ms 
on the grounds that his commentary ka iino "e pe 
meaning of the sūtras. Now he made t z e ee 
mentary which was composed by an peri eg pec 
to adequately explain the uude VU akmasūtra. Accord 
ing to Krsnadasa, Caitanya PP" 


caning of Vyasa’s sūtrās 1 ly deep. Vyása was 
ing of Vyasa’s sütras is extreme am 
Felis himself (i.e. an avatara of bhagavat). As no mere mor- 
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tal is capable of understanding the meaning of his sūtras, he 
himself has explained them. Now, when the author himself 
explains his own sūtras, their true meaning can be understood. 
The meaning of the syllable om 1s contained in the Gāyatri, and 
the meaning of the Gdyatri is explained in the CatuhSloki, the 
four Bhágavata verses (2/9/30-33) which were handed down 
from ifvara to Brahmà, from Brahmà to Nàrada, and from 
Nàrada to Vyāsa. When Vyāsa first heard these verses, he 
thought, “This is indeed the correct interpretation of my sūtras. 
I will compose the Bhāgavata to serve as a commentary on these 
sütras. ” 

Vyāsa then gathered together all of the doctrines found in 
the four Vedas and Upanisads. Each verse which forms the 
subject of a particular sūtra was made into a verse of the 
Bhágavata. Thus the Bhāgavata represents the (true) commen- 
tary on the Brahmasūtra. The Bhàgavata and the Upanisads 
speak with one voice. ( C.C.m. 25/89-98) 


En aa of these views concerning both the Brahma- 
ütra and the Bhāgavata Purāņa cannot be overestimated. Whether 
or not the actual dialogue between Caitanya and Prakāšānanda 
ig ee place—and because of the fact that Krsnadāsa is the 
$5 lographer to mention it, there is room for some doubt— 
E be little question that the views expressed therein rep- 
Tom | ei of Caitanya's firmest beliefs, and provide the only 
Soe > mne why not a single commentary was WHEN 
Jiva, ofall of thee oo ny Of the Gosvāmins, especially when 
a em, was so eminently quali ate 
Galan, i y qualified to do so. 
as "ps Sos to Puri shortly after his meeting with Pra 
Prayāga E his Acus there until his death in 1533 While in 
earlier visit to North Indiz I 
eat Vi: 7 | ‘india, Caitanya had m: 
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svamin' is no better than a harlot.” (7/111) Vallabha was re- 
portedly humbled by this reply and decided to leave Puri as soon 
as was possible. When he came to take leave of Caitanya before 
starting on his journey, Caitanya said to him: 


You have the vanity to write your own commentary without 
showing respect to Sridhara, and have even criticized him ! 
It is by the grace of Sridhara that I have understood the Bhā- 
gavata. He is a world teacher; I consider him to be my very 
own guru. Whatever you have written out of pride against 
Šrīdhara is wasted effort; no one will accept it. Give up your 
false pride and follow Sridhara in your commentary. What- 
ever you write in accordance with Sridhara will be honored 
and accepted by all. (C.C.a. 7/ 128-32) 


Although the historicity of this incident has also been. disputed, 
and the identity of this Vallabha questioned, it seems clear that 
the sentiments expressed here represent Caitanya's own beliefs, 
and that he had a profound respect for Srīdhara who, though an 
avowed Advaitin and follower of Sankara, was an ardent propo- 
nent of bkakti.!* Perhaps the most persuasive evidence that Cai- 
tanya held such views concerning Sridhara is the fact that all of 
the Gosvàmins who wrote full or partial commentaries on the 
Bhāgavata are unanimous in their praise of Sridhara, even though 
their interpretations are often at variance with his. Jiva, for 
example, writes at the commencement of his Bhāgavata commen- 
tary, the Kramasandarbha: **1 salute the venerable Sridhara, the 
sole guardian of bhakti. This commentary, bearing the name 
Kramasandarbha, should be understood to function as clarifying 
what was not clearly stated by the Svāmin, or mentioning what 

is occasionally left unsaid.”!* ubt 
ot ail the ur deditus available to us of Caitanya's beliefs from 
the various biographies, 5. K. De seems to place the sens 
emphasis on this single reference to Sridhara. He writes: 


an anti-Samkara as depicted by nade i 
Kavirāja, however, is careless enough to give us A rough idea 
as to what Caitanya's metapny: cs could possibly have been 


when he makes Caitanya ridicule Vallabha Bhatta for differ- E E 
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ing from Šrīdhara's commentary on the Bhágavata, and says 
that Sridhara was :Jagad-guru ... Possibly Caitanya was a 
Samkarite Samnyāsin of the Šrīdhara type, although he was 
far ahead of Sridhara in what he understood to be the impli- 
cations of Bhakti, and the Bhakti which he practiced may have 
been very much like what Rūpa and Jīva say about it. (De: 
1961: 151) 


Even accepting the truth of Caitanya's remarks concerning 
Šrīdhara, they are nevertheless somewhat surprising. For one 
thing, from the time of his initiation in Gayà, Caitanya scemed to 
have lost all interest in intellectual or metaphysical questions, 
and reportedly gave up reading almost entirely, preferring to 
let some of his intimate associates recite to him such devotional 
compositions as the lyrics of Candidasa and Vidyapati, Jaya- 
deva's Gitagovinda, or the tenth skandha of the Bhagavata describing 
Krsna's lild with the Gopis. It is unlikely that he ever studied 
Sridhara's commentary during his later years at Puri, although 
he must have had occasion to hear recitations of it either in his 
early stay in Puri or while still in Navadvipa. It is significant to 
note also that whereas the Gaudiya Vaisnavas base their Rādhā/ 
Krsna doctrine almost entirely on the tenth skandha of the Bhāga- 
vata, Šrīdhara does not mention the name of Rādhā even once. 

It thus seems likely that Caitanya's admiration for Sridhara 


rer ir | 
presents more than a simple intellectual preference, although 


De 1s probably correct that Caitanya was not as 


Te antagonistic to 
Advaita a = 


vas his biographers made him out to be; and 
be possible that a direct link exist 


dhara through Iévara Puri and h 

According to D. C. Sen, 
popular in Bengal through t 
Bhāgavata verses selected an 
Ee Nes in ie beginning of the 15th century. (Sen: 
E D en Eus S dates are not easily fixed, but as he 
"ea x ara, usually assigned to the middle of the 14th 
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end of that century. Since Šrī Mies 


itmay even 
ed between Caitanya and Sri- 
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the Bhàgavata Purana first became 


tional brand of Advaita epitomized 
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of the Puri Sampradāya. Rādhāmohana, in his commentary 
on Tattvasandarbha 28, refers to a division within the Sankarà- 
carya order, designating followers of the path of bhakti, such as 
Sridhara, ''Bhāgavatas”, and those who follow the path of 


jndna, ‘‘Smartas’’. Itis conceivable that Madhavendra Puri be- 


longed to this very branch of Bhagavata sannyāsins.*” 

Had Mādhavendra indeed been a member of this Bhagavata 
Sampradaya, it would help explain not only the great respect 
which Sridhara commands within the Gaudiya Vaisnava school, 
but also the popularity of the Visnu Purdna, the only Purana other 
than the Bhāgavata to be commented on by Sridhara. It would 
also help to explain Caitanya’s apparent lack of interest in 
Vedanta, an attitude also seen in Šrīdhara, whose extant writings 
are limited to commentaries on the Bkāgavata Purāņa, Visnu Purana 
and Bhagavadgita. 

Although such a link between Cattanya and Sridhara may 
have existed. it should be remembered that neither Krsnadasa 
nor anv of the Vrndavana Gosvamins ever looked beyond Ma- 
dhavendra, whose own guru is never mentioned, for the original 
roots of the Gaudiya Vaisnava movement. As Krsnadasa writes, 
‘Madhava Puri was the initial sprout of the wish-fulfilling tree of 
bhakti: Tévara Puri was the seedling; and Caitanya, though him- 
self the gardener, was, by his inscrutable power, the sturdy 
tree.” (C. C. a. 9/10-12) 

Thus, despite the fact that Caitanya was formally a member of 
the Bharati Sampradaya of his sannyasa guru Kešava, he has 
traditionally been linked to the bhakti movement associated with 
Mādhavendra, not only because of the similarities between 
Caitanva and Mādhavendra, but also because of the minimal 
role which Kešava played in Caitanya's spiritual development. 
Whether or not Caitanya's great reverence for the Bhagavata 
Purāna and his profound respect for its commentator, Sridhara 
Svāmin, can be traced directly to Mādhavendra, and from him 
to Sridhara himself, is a matter of speculation, though it 1s clear 
that these two elements rank among the most important and dis- 
tinctive beliefs of the early Gaudiya Vaisnava school, and E 
as S. K. De suggests, provide us with one of our peto a 
evaluating both the teachings of Caitanya and the tradition 
which he belonged. | 
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NOTES 


|. The best critical account of the biographies of Caitanya 1s Vis 
engai Caitanyacariter Upādāna of Biman Bihari Majumear: Shot ter, but 
reliable, English accounts may be found in 3 E e: Eno PERO M 
Vaisnava Faith and Movement in Bengal and A. K. Majumdar s Gatfanya: £f 
Em wer which the Vrndavana Gosvamins enjoyed i kā ES 
was apparently quite considerable. D. C. Sen writes, "NO BOO} $ iat di K 
bear the stamp and seal of the six Gosvāmīs of V mdávana was recognized 
as a standard authority in the 16th century." (Sen: 1917b: 10) 

3. Mādhavendra was alsothe guru of Caitanya's mantra-guru, Isvara 
Puri, and it is through him that Kavi Karnapura and, ater, Baladeva at- 
tempt to associate Caitanya with the Madhva Sampradaya. AS Madha- 
vendra’s sectarian affiliation is one of the key issues of this study, it will be 
discussed in some depth in subsequent portions of this chapter, and in the 


chapter on Baladeva. 


4. tatah kiyaddine prüha bhagavān kāryamānusah | 
svapne drsto mayā kašcid āgatya brāhmaņottamaļ || 
sannydsamaniram matkarņe kathayām āsa susmitaļ | 
tat frutvd vyalhito rātrau diva cākam virodist || 
katham priyam harim nātham tyaktvānyad ucitam mama | 

5.  murárih práha tat šrulvā tanmantre bhagavan svayam || 
sasthisamdsam manasa vicintya tvam sukhi bhava | 
It should be noted that the mahdvdkya traditionally associated with the 

Srhgeri Matha is not tat tvam asi but aham brahmasmi (I am brahman) . 

6. vāratrayam talšravaņāntikam svayam 
provāca sannyāsamantram vifuddham | 
frutvávadat so ‘pi harer idam syāt 
sannydsamantram paramam pavitram || 
vydjena diksām gurave sa dattva 


lokaikanātho gurur avyayātmā | 
guro dadasvddya manisitam me 
sannyásam ity dha puļāfijalih prabhuh [| 
7. parilen arunavasana manohara | 
9. yogapatta nā nile nāma kaila svarūpa | 
The term yogapatta is also used in the Dasanàmin tradition to indicate 
the title which one assumes at the time of sannyāsa, such as Bhāratī, Puri, 
etc. (Cf. Vāsudevātrama Yatidharmaprakāša 8/24, 53/30, 66/1-24) | 
9. The tradition of a hierarchy within the Šankarācārya order has been 
explained in terms of a certain incident said to have occurred between 
Sankara and certain of his disciples. According to this tradition, Šankara 
became angry with certain of his disciples who were heads of the various 
sampradāyas and cither broke their staffs or took them away. The sampradāyas 
under the former dcdryas were then considered mediocre, while those under 
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the latter were considered low. The remaining sampradayas, namely Tirtha, 
Āšrama, and Sarasvati, were considered high. A. K. Majumdar also refers 
to this tradition, but maintains that the Bhārati Sampradáya was one of the 
low orders, based on a reference to it by Gaitanya as hina (inferior). 
( Majumdar : 1969 : 262) The editor of the Sadhana Prakasani edition of 
the C. C. states, however, that of the three orders associated with the Srügeri 
Matha, the Puri is lowest, the Sarasvati is highest, and, as Sārvabhauma 
states, the Bharatiis mediocre. (Krsņadāsa : 1963: 246) It is difficult to 
say just how factual this tradition is. Probably the distinction between 
the various orders, if observed at all, is based on the fact that some restrict 
their membership to bráhmanas, while the others are either non-brakmaņa or 
mixed. 
10. Cf. Majumdar: 1969 : 172-5 for a defence of the accuracy of Krsna- 
dāsa's account of this incident. 
11. The five kinds of mukti are: 1) sdlokya—attainment of the same 
abode as the deity worshipped; 2) sársti—attainment of a similar condi- 
tion or capacities; 3) sdrüpya—attaimmment of a similar form; 4) unie 
attainment of proximity to the deity; and 5) sdyujya—attainment of pēta" 
with the deity, usually applicable to worshippers of the uncondition 
brahman and considered to be the least acceptable to a devotee. | | 
12. That is, preman, or love of God, the other four being: kāma—the 
fulfillment of worldly desires; artha—striving for wealth ; dharma—perfor- 
ance ities: and moksa—the seeking of liberation. 
- $35: pues ode strongly against the View Toat the Vallabha 
Bhatta mentioned here 15 the same as the famous omi Bed s 
as A. K. Majumdar points out (1969:236), the hterature of the Valla 
a's meeting with Vallabha, both in the village 
although the accounts of the two rival 
(Cf. Parekh : 1943: 90-100 for a 
and Vallabha from the 


school also mentions Caitany 
of Adel near Prayāga and in Puri, 
schools differ substantially 1n content. | 
discussion on the relationship between Caitanya 
point of view of the Vallabha school.) 

14. There is a pun on the nee mure 

gali, in ‘tion to referring to 5ridhara 5 . eons 
c Sidhe Se ēdis his debt to Sankara at aa ee E 
his commentary on the Bhagavadgītā. He writes, dares ihkira) 
ing to my own light, the interyretation of the Mero naks rīga 
and the writings of his sub-commentators, I begin MATTS 
the Gita.” 

(bhāsyakāramatam | samyak tadvyakhyatrgiras tathā | 

yathàmati samálocya gītāvyākhyām samārabhe || ) 


It should be noted, however, that Šrī | F kakli, often speak- 
interpretations very closely, placing greater emph 2 c " realistic interpre 
ing of the jīva as a portion of brahman, and giving ews vida coda | 

tation to the concept of fakti. According to ese jyaitins of Benares, „and 
objection to his Gitā commentary by the his commentary was ultimately 
it was only through divine intervention thats c OUT 


: ras 
vāmin which means "husband" in 
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16. šrīdharasvāmibādāms tàn vande bhaktyekaraksakān | 
\ yad pyaktam yad vyaktam cásbhufam kvacīt || 


svāmipādair na 
tatra tatra ca vijileyah sandarbhah kramanāmakah | 


17. Friedhelm Hardy also refers to a devotional tradition within the Puri 
Sampradāya, with roots in South Indian bhakti, dating back to Sridhara and 
including Māhavendra, Hardy mentions the fact that Visnu Puri is listed. in 
C.C. (a. 9/11.12) as one of Mādhavendra's disciples. However, if the dates 
D. C. Sen gives for the writing of the Bengali translation. of Visnu Puri's 
Bhaktiratnāvalī are correct, Mādhavendra was probably not yet born when 
Visnu Puri compiled his work on the Bhágavata Purāņa. (Cf. Hardy : 1974: 


31-41) 





CHAPTER II 
JIVA 


Reliable information on any of the Gosvàmins is difficult to 
come by, and especially so in the case of Jiva who, as the last of 
the Gosvàmins to reach Vrndāvana and the only one not to have 
had personal contact with Caitanya, is not mentioned in any of 
the biographies, with the exception of an occasional reference in 
the Caitanya Caritàmrta. The httle that we do know about Jīva 
seems to be based mainly on accounts from the Bengali works, 
the Premavilāsa and the Bhakttratnakara.* 

Jiva's dates are not definitely known. Jadunath Sarkar places 
his date of birth at 1511 (Sarkar: 1932:3), and on the basisof our 
knowledge of Jiva's father's early death, we may assume that 
this date is more or less correct. Jiva's father, Anupama (also 
known as Vallabha), was the younger brother of Rüpa and 
Sanātana, and also a devout follower of Caitanya. Anupama 
first met Caitanya in his village of Ramkeli when Caitanya stop- 
ped there on his aborted trip to Vrndāvana in 1513, and left home 
shortly thereafter in the company of Rüpa. The two brothers 
met Caitanya again in Prayāga, and later, as they were on their 
way to Puri to meet Caitanya again, Anupama died. This means 
that Jīva could not have been born later than 1514, and if the 
accounts of the Bhaktiratnakara are correct, that Jiva was already 
a young boy when Caitanya passed through his village, then the 
date of Jiva's birth must be pushed back another few years at 
least. At any rate, the placing of his birth “between 1530 and 
1540”, as Mahanama Brahmachari has done (Mahanama: 1974: 
57), is certainly not tenable. 

With his father dead and his two uncles now settled in Vrndá- 
vana, Jiva reportedly lost all interest 1n worldly pursuits, hoping 
only to join his two uncles in Vrndavana one day. By the time 
he had reached the age of twenty, his mother was also dead, and 
he resolved to lead the life of a Vaisnava recluse? in the company 
of Rüpa and Sanātana. TET I ? 
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Before heading for Vrndavana, Jiva first visited the town of 
Navadvipa, where he was met by Any Dene and taken to all 
of the places associated with Caitanya s youth. At the bidding 
of Nityananda, Jiva proceeded to Benares to complete his studies 
in Sanskrit learning. There Jiva studied with a scholar by the 
name of Madhusüdana Vacaspati who, according to S. K. De, 
was "an accomplished grammarian, Smarta and Vedantist’’ 
(De: 1961: 150), not to be confused with the Madhusüdana 
Sarasvati of Advaitasiddht fame. A. K. Majumdar, however, dis- 
agrees. He writes, “Jiva Gosvàmin studied under a Madhu- 
sūdana Sarasvati at Varanasi, and it 1s quite likely that this teach- 
er was none other than this great advaita scholar." (Majumdar: 
1969: 89) Dulal Chandra Ghosh identifies Jiva's teacher as a 
disciple of Vāsudeva Sārvabhauma, which is not unlikely, since 
this would mean that he was probably a Bengali and well-versed 
in both Vedānta and logic, two subjects which ]iva obviously 
studied while in Benares. 

Regardless of the identity of his teacher, Jīva clearly received 
a thorough education in Benares, and became well-versed in all 
branches of Vedànta, as well as in other fields such as Pürva 
Mīmāmsā and Nyàya. He is reported to have acquired a consid- 
erable reputation for his learning in Benares, which is not sur- 
prising when we consider the versatility hedisplays in his writings, 
particularly in his Sarvasamvādini, where he refers to such diver- 
gent Brahmasütra commentators as Madhva, Rāmānuja, Sankara, 
and Vācaspati. 

After completing his studies, Jīva joined the Gosvāmins in 
Vmdavana, where he took initiation with Rüpa and engaged him- 
self in the study of the Bhagavata and other Vaisnava scriptures 
Jr i alata A on o! 

Ls > exception of a single incident 
regarding a debate which took place between him and one Val- 
labha Bhatta. 
wis ran gt Meat ned Rap ad 

: 7 pat ed, conceding victory by default. 
Jiva, pained at this slight 
soundly defeated him in a 
and expelled from the 
that he had succumb 
fora Vaisnava. 


grounds 
"6 One of the cardinal sins 
Rupa forgave his nephew at 


the intercession of Sanātana, and Jiva was readmitted toie | 
community. | 

As the last surviving member of the six Gosvàmins, the respon- 
sibility for the organization of the movement fell squarely on 
Jiva's shoulders. S. K. De writes, "Jīva became the highest court 
of appeal in doctrinal matters as long as he lived." (De: 1961: 
150) It was also due to Tiva that the theology of Vrndāvana 
made its way into Bengal and Orissa, spread by his three eminent 
proteges, Srīnivāsa, Narottama, and Syamananda, Jiva was 
likewise a major force in making Vrndavana an important center 
of learning and religion, devoting his time and efforts to the con- 
struction of new temples as well as a library of Sanskrit religious 
literature. Jiva is said to have lived beyond eighty, and Jadunath 
Sarkar places his date of death at 1596. (Sarkar: 1932: 3) 

Jiva was an unusually versatile and prolific writer, having to 
his credit 25 different works, according to the Bhaktiratnakara 
(1/833-51), although some of these are actually parts of larger 
works, and not all are currently available. His wiritings include: 
three works on Sanskrit grammar, Harināmāmrtavyākaraņa, Sūtra- 
mālikā, and Dhátusangraha; commentaries on the Bhāgavata Purāņa 
(the Aramasandarbha), Gopālatāpinī Upanisad, Brahmasamhitā, the 
l'ogasárastava of the Padma Purana, the Gayatrinirvanakathana of the 
Agni Purāņa, and Rüpa's Bhaktirasamrtasindhu and Ujjvalanīla- 
mant; literary works such as the Gopalacampu (Pūrva and Uttara), 
Gopālavirudāvalī, Mādhavamahotsava, Sankalpakalpavurksa, and Bhāvār- 
thas ticakacampii; and theological and philosophical works such as 
the Bhaktirasāmrtašcsa, Krsndrcanadipikad, Krsnapadacihna, Rādhikā- 
karapadacihna, Sarvasamvádini, and the six-part Bhágavatasan- 
darbha.* 


NOTES 


I. The Premavilāsa was written by Nityānandadāsa, a student of Nityā- 
nanda's son Virabhadra, and friend of Srinivasa, one of the nos EPERRA 
leaders of the movement in the 17th century, probably some time between 1630 
and 1650. D. C. Sen calls it “one of the most trusted historical works of "s 


Vaisņavas in the 16th and the carly part of the 17th century" - 
19172: 221), but S. K. De writes that it “must be taken with extreme caution" — 
regarding the earlier phase of the movement (De: 1961: 66). The riian i ( 


he 


4 
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kara was written probably in the second or third decade of the 18th century 
by Narahari Cakravartin, a Vrndāvana recluse and Sanskrit scholar who is 
said to have spent time as a cook in the Vrndāvana Govindadeva temple. 
(Kennedy: 1925: 134) 

?. Although the Vrndavana Gosvāmins all led lives of extreme renun- 
ciation, it is not known whether or not any of them ever took formal initiation 
into sannyāsa. To continue the tradition of Caitanya would have meant taking 
initiation into the Advaitic Bhāratī order, a step which they would not have 
been anxious to take and which was probably not something Caitanya would 
have been in favor of, In any case, it seems that Caitanya preferred to have 
the traditions of the school handed down hereditarily, through the offsprin 
of Advaita and others, and even persuaded Nityānanda to marry late in us 
for this purpose. Even today, the gurus of the school are generally direct des- 
cendants of Advaita, Nityananda, and a few of Caitanva's ohe NEU. 
Rpoctatcs, all of whom add the title 'Gosvàmi" to their names despite the 
existence of a loosely structured ascetic order of Vairāgins, probably. initiated 
by Nityānanda's son, Virabhadra. (Cf. Kennedy: 1925: 148-79 for — Ho 
discussion. of this topic. ) gc 
al i E 3 4 Na to say whether or not this is the famous Vallabhācārva 
ee servisos Valli y 
porc a dins = MONET pus the details and conclusion of 
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CHAPTER [II 


BALADEVA 


There is a fair amount of information on the life of Baladeva, 
and most biographers are in general agreement concerning the 
details of his early years, that is, up until thetime of his arrival in 
Jaipur, where he made his claim of Mādhva affiliation on behalf 
of the Gaudiya Vaisnavas of Vrndàvana and wrote his commen- 
tary on the Brahmasütra, the Govindabhāsya. It is at this point that 
the accounts begin to differ significantly, both because of the lack 
of reliable information regarding the events which led to the 
incident in Jaipur, and because of the different sectarian interests 
of the various biographers. 

Baladeva was born some time around 1700 in a family of Khan- 
his birthplace being a small village near Remunā 
in the Balesvara district of Orissa. Baladevareportedly left home 
at an early age and joined a community of pandits living on the 
bank of the Cilkahrada with whom he studied grammar, rhetoric, 
elled to Mysore, where he studied Ve- 
ems of Sankara and Madhva, even- 
e Madhva Sampradaya. After re- 
down in a Tattvavada Monas- 
in debates with the local 
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and logic. He later trav 
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Sampradaya, and that his initiation with Rādhādāmodara rep- 
resented more an acceptance of the divinity of Caitanya than a 
change in philosophical outlook. (Baladeva: 1970: xlv) Bhakti- 
vinod also cites this as the beginning of the Gaudīya Mādhva 
Sampradaya, although it does not seem that this designation was 
used before the beginning of the present century, when it become 
current largely through the efforts of Bhaktivinod himself. Still 
Judging from Baladeva’s writings, it is evident th | 
training in Màdhva philosophy had left an 
him, and that his affiliation with the Mādhv 
something which he was not only 
he wished to confer on the Gaud 
After his initiation, 


at his early 
indelible mark on 
a Sampradaya was 
anxious to maintain, but which 
audiya Vaisnava school as well. 
Baladeva proceeded to Vrndavan 
of Navadvipa. Shortly after his arrival in Vrndàvana, news came 
2 a dispute involving the Gaudiya Vaisnavas in Ja A 
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When Visvanātha was informed of the situation, he sent Bala- 
deva to Jaipur. Upon seeing Baladeva, the Sri Vaisnavas asked 
him which Brahmasütra commentary he was prepared to base his 
case on. Baladeva replied that, as he was affiliated with the 
Madhva Sampradaya, he would thus rely on Madhva’s commen- 
tary. The Sri Vaisnavas remarked that Madhva's commentary 
established Krsna alone, and asked if he was prepared to consent 
to the worship of Krsna without Radha, an arrangement con- 
trary to the standard practice of the Gaudiya Vaignavas. 

Baladeva realized the predicament he was 1n and begged a 
of absence from the assembly. He then retired to the 
at the command of Govinda himself, he 
commentary on the Brahmasiitra (the 
Govindabhasya), together with commentaries on the Bhagavaagitd, 
Visnusahasranāma, and Upanisads. Upon completion pe ere 
works, Baladeva returned to the assembly and defeated sg ii 
Vaisnavas on the strength of his own commentaries, thereby 
5 "a traditions regarding the priority of 


keeping intact the Gaudiy ding the | 
the worship of Govinda and his consort Radha. As a result of 


his success, the assembly conferred on Baladeva the title bes: 
bhüsana" (“Adorned with knowledge"), by which he has been 
known ever since. | | kā 
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Rāmānandins of not representing a legitimate sampradāya since 
they had no Brahmastira commentary of their own. Ultimately, 
the Ramanandins lodged a formal complaint with the Mahārāja 
of Jaipur against the Gaudiya Vaisnavas. As a result of these 
charges, the image of Radhà was removed from the temple and 
installed in its own temple where it was worshipped separately. 
When the Rāmānandins also demanded that the worship of 
Nārāyaņa precede that of Govinda, the Mahārāja decided to 
convene a meeting of pandits to resolve the various disputed 
questions. Baladeva was sent by Visvanatha to attend this meet- 
ing and, defeating the opposition in debate, succeeded in keeping 
the Bengali priests in office and in having the worship performed 
according to Gaudiya Vaisnava custom. When the pandits asked 
to see the Brahmasütra commentary on which Baladeva had based 
his arguments, he took a seven day's respite and returned with 
his Govindabhàsya. 

4) According to an article by S. Das entitled “‘Govinda- 
Bhàsya—History of its Composition". (Das: 1960: 57-60), the 
Gaudiya Vaisnavas had been accused by the rival Ramanandins 
of Galta of not representing a legitimate samģradāya, and were 
called upon either to accept Madhva's Brahmasütra commentary 
and be considered members of his sampradāya, or to establish 
themselves as an independent sampraddya by writing their own 
commentary. Baladeva accepted the challenge and completed 
his Govindabhāsya within 18 days. 

5) A. K. Majumdar writes: 


In the middle of the 18th century a controversy arose in Jaipur 
where Caitanya's followers were asked to stand in line behind 
the Màdhvas when prasāda (food) was distributed in the tem- 
ple. They, however, wanted to form a separate row like the 
other four sects, claiming that they were an independent sect. 
In order to prove this claim Baladeva Vidyàbhüsana wrote 
the Govinda-bhāsya on the Br. S. which was considered by a 
learned assembly which decided on the basis of the G. Bh. that 


Caitanya's sect was not affiliated to the Màdhva sect j 
. (M - 
dar: 1969: 269) Bosh: 


Majumdar then explains Baladeva's guruparamparā linking Cai- 
tanya to Madhva as a mere expedient without which his 
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evidence: | ) the controversial euruparamparáà trom the introduction 
to Baladeva's Govindabhàsya which links Caitanya to Madhva ; 2) 
the philosophical stance adopted by Baladeva in the body of his 


Govindabhasya and allied works; and 3) the political situation at 
that time in the Jaipur and Vrndāvana areas. 

The guruparamparā, found both in Baladeva's Govindabhāsya 
and Prameyaratnāvalī, is preceded in each case by the following 
verses, said to belong to the Padma Purana: 


Those mantras which do not belong to any sampradaya are 
considered fruitless. Thus, in the Kali Yuga, there will be 
four founders of sampradayas, Šrī, Brahmā, Rudra, and Sanaka, 
all world-purifying devotees of Visnu. These four will emerge 
in the Kali Yuga from Purusottama (Jagannātha) in Utkala 
(Puri). Sri chose Rāmānuja (to establish her sampradāya) ; 
the four-faced Brahmā chose Madhva. Rudra chose Visnu- 
svamin, while the four Sanas” (Sanaka, Sanatkumāra, Sa- 
nanda, and Sanàtana) chose Nimbārka 3 


Baladeva then gives Caitanya's guruparamparà as follows: 
to Brahmā; Brahmā to Bādarāyana 
Madhva; Madhva to Padmanābha: 
Nrhari to Mādhava; Mādhava to Aksobhya ; Aksobhya to Jaya 
līrtha; Jaya Tīrtha to Jūānasindhu; Jūānasindhu to Dayānidhi 
(or Mahānidhi); Dayānidhi to V idyanidhi; Vidyānidhi to Rā- 
jendra; Rajendra to Jayadharma: Jay 
Purusottama to Brahmanya ; 
Vyàsa Tirtha to Laksmīpati; 
Mādhavendra to Isvara, Adv 
to Gaitanya. 

S. K. De and A. K. M 
critics of this gurupara 


Krsna 
(Vyasa) ; Bādarāyaņa to 
Padmanābha to Nrhari; 


adharma to Purusottama : 
Brahmanya to Vyasa Tirtha; 
Laksmīpati to Mādhavendra; 
aita, and Nityananda; and svara 


ajumdar are two of the more virulent 


mparā, both regarding its historical accuracy 
and its origin. De writes: i 


As the time of some of these Mādhva gurus is well-known, the 

historical accuracy of the list can be easily challenged, and 

there can be no doubt that the list was made up for the OCCasion 

[i.e. the debate in Jaipur] mainly from hearsay or imagina- 
tion. (De: 1961: 15) 
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Caitanya's lineage through his mantra guru, I$vara, rather than 
through his sannyāsa guru, Kešava, even though none of the 
orthodox biographers took such a liberty. 

A further difficulty comes when we consider that there was 
nothing in Màdhavendra's demeanor or in the traditions handed 
down by him to indicate any association with the Mādhvas. 
His emotional behavior was radically different from that of the 
Mādhva gurus, who were generally analyticalin nature; and as 
mentioned earlier, it is more likely that Madhavendra was in- 
fluenced by the devotional Advaita of Sridhara and Visnu Puri 
than by the doctrines of the Madhva school. The Cattanya Bhaga- 
vata (3/3) states that Madhavendra took sannyāsa at an advanced 
age, so it is possible that between the time of his mantra initia- 
tion and sannyása initiation, his views underwent a significant 
change, leading him to feel a greater affinity for the Puri order 
of Šānkara sannyāsins than for the Mādhvas. The possibility 
must also be considered that, when the time came for Mādha- 
vendra to take sannyāsa, he simply looked for a qualified sannyāsin 
to perform the ceremony, just as Caitanya apparently did many 
years later. This would also help explain why no mention is 
ever made of Madhavendra’s sannyása guru, although, assuming 
he were an Advaitin, it is not likely that the Gaudiya Vaisnavas 
would have emphasized his influence on Mādhavendra even had 
they known about him. 

| As a final thought regarding Madhavendra’s Puri designa- 
uon, we may mention the statement of B. B. Majumdar that in 

the 16th century, titles such as Puri and Bhàrati were also used 

as family names, and did not necessarily imply association with 

the Sànkara Sampradaya. (Majumdar: 1959. 949) While 

this may have been true for householders, however, it certainly 

could not have been the case with Mādhavendra who, as a 

sannyāsin, would have discarded his family name at the time of 
initiation. lt therefore must be concluded that Madhav 
formal affiltation was with the Purī order which, as su 
earlier, may have been influenced by the devotional 
of Šrīdhara, and that his association with 
dāya, if it existed at all, was 
guru, Laksmīpati. 
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given by Baladeva. B 


endra's 
ggested 
Advaita 
the Mādhva Sampra- 
through his purported (mantra) 


to consider the origin of the guruparampara 
. B. Majumdar cites six different Gaudiya 


BALADEVA 33 


Vaisnava works in addition to Baladeva's Govindabhāsya and 
Prameyaratnāvali which affirm Caitanya's affiliation with the 
Mādhva Sampradaya. (Majumdar: 1959: 544) Of these, 


the most important and probably the earliest is Kavi Karna- 


püra's Gauraganoddesadipika, written no later than 1576 and 
possibly as early as 1544. The work contains a guruparamparda 


virtually identical with the one given by Baladeva ; but the auth- 
enticity of the work as a whole has been questioned. S. K. De 


writes: 


_..but interpolation into the text may be suspected. iš © 
instance, one may point out that this work expressly 5 ilia a 
the Caitanya Sampradāya to the Madhva, but ee $ 
[earlier | drama testifies to Caitanya 5 ee wein 
doctrine and his being an Advaita ae : I: Ws 
| work is pedestrian, and tts theo 

of i piece xis difficult to say if it is really a genu- 
ine work of Kavikarnapüra's. (De: 1961: 46) 
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lati pūra s i ork. Vakre- 
sectarian affiliation seen in Karnapüra's later w k 


(vara, Gopālaguru s guru, was a contemporary of Gaitanya and 
one of his close associates in Puri. It is thus possible that Gopala- 
guru either composed a larger work gontemrg mes ee ae 
para, or simply the guruparampara within a very snort time 9 
Gaitanya’s death in 1533. = f 

Gopālaguru was a resident of Orissa and the founder of the 
Radhakanta Matha in Puri, a fact which may provide an 1mpor- 
tant clue in discovering the origin of the Caitanya guruparampara. 
According to Prabhat Mukherjee, the local Vaisnava com- 
munity of Orissa was held in very low esteem at the time of 
Caitanya's residence in Puri. (Mukherjee: 1940: 122) Although 
the majority of Caitanya's companions in Puri were Bengali, 
he did have Orissan followers as well. and even those 
Vaisnavas who were not directly associated with Caitanya 
sought to identify themselves with his popular movement in 
order to legitimize themselves in the eyes of their peers. 
Consequently, a series of guruparamparás began to appear after the 
death of Caitanya affiliating various Orissan authors with 
Caitanya. Mukherjee lists four such guruparamparas, all of 
which trace Caitan-ya's lineage back to Narayana, in most cases 
through Madhavendra Puri and Madhva, although one list shows 
Mādhavendra to be a direct disciple of Vyāsa. (Mukherjee: 
1940: 120) 

Perhaps the earliest instance of such a guruaprampara is the one 
found in Acyutànanda Dasa’s Bhaktijrianabrahmayoga. Acyutā- 
nanda was said to have been a close companion of Gaitanya's 
in Puri, and to have been present in the Jagannātha temple when 
Caitanya passed away. He was reportedly given a plot of land 
in Puri by the king of Orissa, Pratāpa Rudra, on which he built 
a monastery known as the Gopāla Matha. 

In his gurüparamparà, Acyutānanda traces Caitanya’s line- 
age as follows: Nārāyaņa to Brahmā, Brahmā to Nārada, 
Nārada to Madhva, Madhva to Padmanābha, Padmanābha 
to Mādhavendra, Mādhavendra to Kešava Bhāratī, and 
Kešava to Caitanya. Although this list is unquestionably in- 
accurate, it does represent the skeleton of the guruparampara 
of Karņapūra and Gopālaguru, and it is possible that one of 
them, more likely the resident of Puri, Gopālaguru, came 


acróss. Acyutananda’s list, accepted it as genuine but in-- 
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complete, and filled itin as best he could with the help of 

the guruparamparā from the Mādhva Vyasaraya Matha, 
Although Mukherjee labels the Orissan guruparampards 

'*ficticious”, he nevertheless believes that the idea of Cai- 


tanya’s Mādhva affiliation predates the writings of the Oris- 
san authors. He writes: 


The reference in Acyutananda’s book shows that the 
Māddha (sic) parentage Was accepted shortly after the 
passing away of the master. It is evident that the Oriya 
writers could not follow it clearly. (Mukherjee: 1940: 120) 


While it is difficult to say to what extent this belief was accept- 
ed in Puri and whether or not the Orissan Vaisnavas were 
themselves responsible for either its origin or popularity, it 
is clear that an early tradition of Madhva affiliation did exist 
in Puri, and it is quite possible that Baladeva, being a native 
of Orissa, was familiar with this tradition, although it is almost 
certain that he based his own guruparampara on Bengali sources. 
A third possibility exists regarding the origin of the belief 
in Màdhva affiliation which, unlike the others, does not direct- 
ly relate to the Gaudiya Vaisnava movement, but rather to 
the traditions of the Vallabha Sampradaya, although once 
again, the key figure is Caitanya's paramaguruy Madhavendra. 
According to the Do Sau Bavan Vaisnava Ki Varta, yee A 
Vrajabhasa and attributed to Vallabha's grandson, On re) 
natha, Madhavendra at one time lived in the village of Adel, 
Vallabha’s dwelling place near Prayaga, where he would come 
to Vallabha’s home and instruct him in devotional scriptures. 
(Gokulanātha: 1931: 504) M. C. Parekh writes that -Ma-, 
dhavendra was Vallabha's teacher when the Acarya teet 
a boy in Benares (Parekh: 1969: 44), and J. G.S an c Bi 
that it was Madhavendra who initiated Vallabha inio, sann n. 
at the end of the latter's life in ! 531 (Shah: 1969: i ) 2 a ! 
though the latter claim is iet ue a MP RU | 
probably did not live past the year 1°” the statement 
The account of the Do Sau B: gn opens WIL wem yo ES 
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account, Mādhavendra discovered the image of Govardhana- 
nātha hidden in a woods near Vrndavana; and after Vallabha 
himself installed the image in a temple, Mādhavendra was ap- 
pointed by him to preside over the worship with the help of some 
priests from Bengal. After being commanded by the deity to 
worship him with sandalwood from the South, Madhavendra 
set off for the Malaya Mountains where, having obtained the 
sandalwood, he again had the vision of the deity, who this time 
commanded him to offer the sandalwood in the temple of Hima- 
gopāla. Madhavendra did as bidden, and remained there until 
his death. (Gokulanatha: 1931: 505-7) 

A similar account is found in the Cattanya Carttāmrta, leaving 
little doubt that the Mādhavendra mentioned in the Vallabha 
literature and Caitanya's faramaguru are one and the same indi- 
vidual. The Bengali account, however, makes no mention of 
Vallabha's connection with the Vrndavana temple, and claims 
that Madhavendra got the sandalwood from the priests of the 
Jagannātha temple in Puri. Krsņadāsa also writes that Ma- 
dhavendra offered the sandalwood, again at the bidding of Go- 
vinda, at the Gopinatha temple in Remuna, just north of Puri. 
The Cattanya Caritāmrta makes no mention of Madhavendra’s 
death, but Mukherjee writes that he passed away at Remunā, 
his sandals and burial ground being worshipped at the Gopi- 
natha temple to this day. (Mukherjee: 1940: 66) D. C. Sen 
speculates that Madhavendra died either before Caitanya's 
birth or shortly thereafter (Sen: 1922: 15), and judging from 
the fact that no mention is made of Madhavendra in the biog- 
raphies aside from the above account or with reference to 
Mādhavendra's disciples, we may accept Sen's estimate as more 
or less accurate. 

lt is difficult to say whether the accounts of the Vallabha 
school represent an independent tradition or were based on 
me 

: : 945), and if heindeed authored 
the Do Sau Bàvan. it is līkely that it is a later 
Krsņadāsa's Caitanya Caritāmrta. The two schools w 
contact in Vrndāvana and must have been 
literature and traditions of each other. It is 


note that both had ample reason to emphas 
tion with Mādhavendra, 
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later became the focus of an unfortunate power struggle be- 
tween the two schools. According to the Gaurāsi Vaisnava ki. Varta, 
also attributed to Gokulanatha, the Vallabhas had accused the 
priests of the temple, who were clearly Gaudiya Vaisnavas, of 
hoarding the temple offerings and turning them over to their 
gurus, the Vrndavana Gosvamins. In order to gain control of 
the temple, the Vallabhas one day set fire tothe huts of the 
priests, and occupied the temple when the Bengalis rushed out 
to extinguish the fires. (Gokulanatha: 1970: 530-5) According to 
A. K. Majumdar, this incident took place in 1573. (Majumdar: 
1969: 236) | 

Regardless of the accuracy of this account and its possible 
influence on the Vallabha traditions concerning Mādhavendra, 
what is interesting for our purpose is the fact that the Valla- 
bhas speak of Mādhavendra as a Madhva sannyasin. For one 
thing, the Vallabhas had nothing to gain by making such a 
claim since, due to Vallabha’s real or supposed connection with 
the Rudra Sampradaya of Visnusvamin, and also because of 
his Brahmasütra commentary, the Vallabhacarins did not face 
the same sectarian problems as did Caitanya's followers. Also, 
if the writings of Krsņadāsa and the Gosvāmuns may be con- 
sidered representative ofthe views of the Vrndāvana ante 
community in the 16th century, it cannot be assumed pane e 
Vallabhas borrowed the idea of Madhavendra s sectarian fil- 
iation from the Gaudīya Vaisnavas. As mentioned pigs 
neither Krsnadāsa nor any of the Gosvàmins CHER ETDS a 
sampradaya to which Madhavendra belonged, and it eS e 
that Kavi Karnapüra's guruparamparā linking —X n 
Madhva Sampradaya was one of the pM reasons why ri 
Gauraganoddeíadipikà was not recognized by the Gosvāmins 
an authoritative work.* 
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Gauraganatattvasvarüpacandrikà, to the theme of Karnapüra's 
composition, including within the work the controversial guru- 
parampara. 

Even if the Vallabha tradition concerning Madhavendra’s. 
ties with the Madhva Sampradaya was not an independent 
tradition, there can be little doubt that it helped pave the way 
for the positive response which Baladeva’s claims evoked, both 
in Vrndavana and Jaipur. Visvanātha's own acceptance of 
Karņapūra's guruparampara and the fact that he himself author: 
ized Baladeva to settle affairs in Jaipur also had to have been 
important factors in the subsequent success of Baladeva’s 
campaign since, as the acknowledged leader of the Gaudiya 
Vaisnava community at that time, Viévanàtha's full support | 
would have been absolutely necessary for Baladeva’s claims to 
have been recognized as representative of the Gaudiya Vais- 
nava position, especially as Baladeva was then a verv recent 
member of the Vrndàvana Gaudiya community. 

It may thus be concluded that, despite the historical diffi- 
culties surrounding Baladeva's guruparampara, 
concerning its origin, and the lack of corrobor 
thodox literature of the school, 
tradition which had its | 


the confusion 
ation in the or- 
it nevertheless represented a 
we vh )eginnings in the early years of the 
saudiya Vaisnava movement, and which, for y 
gained in strength and respectability as Hine 
deva's official declaration of Mādhva affili 
though unquestionably a | 
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arious reasons, 
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ws radical departure from the ortho- 
Nescius! ee nevertheless represented the logi- 
be Ttain strong historical tendencies waiting 
Xn the PS time to manifest themselves The 
ectaria Ispute in Jaipur was the ropitious ti TEE ir 
manifestation; the stage was KĀ s. ; With ithe asset ER 


Jaipur; and Baladeva wa | 
a s the right person 
It is important >" person at the right time. 


«LF 


"E — 
x nS JE x 


EN: 


LOS a 
Ve £ F 


i «= a S 
«val Bu Y 


BALADEVA 39 


can fully appreciate how radically they differ from traditional 
Gaudiya Vaisnava doctrine, and can gain a clearer insight into 
Baladeva's actual motives for claiming Mādhva affiliation for 
the Gaudiya Vaisnava school. 

Baladeva's attempt to identify Gaudiya Vaisnava doctrine 
with the teachings of Madhva is nowhere more clearly seen 
than in his Prameyaratnávali, a sort of appendix to his Govinda- 
bhāsya, in which he summarizes the major tenets of the school 
in a series of nine prameyas, or propositions. Baladeva opens 
the work with a series of mangala verses, one to Govinda, one 
to Caitanya, Nityānanda, and Advaita, and one to Madhva, 
followed by the same Padma Purāņa verses and guruparampard as 
found in his Govindabhāsya. Baladeva then enumerates the nine 
propositions, introducing them with the words ‘‘Madhva 
declared", and closing with the phrase “thus is it taught by 
the Lord, Krsna Caitanya’’. 

Despite Baladeva’s claim that the propositions were first 
declared by Madhva, many of the doctrines found in the text 
are peculiar to the teachings of the Gaudiya Vaisnavas, such 
as the three-fold fakti theory from the Visnu Purana (6/7/60), 
the belief that Krsna is the source of all avatāras, the deifica- 
tion of Radha, the paitcabkāva doctrine, and the distinction bet- 
ween vaidhibhakti (preliminary devotional practices according 
to scriptural injunction) and rucibhakti (the mature, sponta- 
neous stage of devotion). However, while the subject udi 
of the nine propositions is, for the most part, consistent ye i 
Gaudīya Vaisņava doctrine, the treatment 1s often signifi- 
cantly different, the most important difference AI V 
around Baladeva's adoption of the Mādhva concept -of 
emen 16 of the first prameya, Baladeva deaa 
as “that by virtue of which a distinction between 2 Rin i 
and its attributes appears to exist, when in reality eT prc 
at all’’.5 It is this phenomenon which lets us . 
waves as distinct from the ocean, 
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vāda, developed by Jīva, which maintains that an entity is 
ontologically both identical with and distinct from its attri- 
butes, in a relationship which transcends the traditional 
bounds of logic. Thus, according to Jiva, brahman (more 
properly, bhagavat) is not only pure awareness, but the posses- 
sor of awareness, not only pure bliss, but a blissful being. 

The distinction between these two doctrines seems almost 
trivial at first, until we realize that according to the Gaudiya 
Vaisnavas, both living beings and the phenomenal universe 
represent faktis, or powers, of thedivine, and hence may be 
considered attributes of brahman (here Jiva uses the term para- 
māiman), while according to Madhva, the three categories, 


brahman, jiva, and prakrti, are ontologically distinct. Thus, the - 


application of the category of vifesa to the dualistic model of 
the Mādhvas in no way affects the radical dualism of their 
system, while the same application to the Gaudiya Vaisnava 
model results in a non-dualism equally as radical as Sankara's 
Advaitavāda. 

Baladeva, unwilling to abandon completely the Gaudiya 
doctrine that the universe and living beings represent éfaktis 
of faramātman, and unable to accept the consequences of 
applying the category of vifesa to the māyāšakti and Jivafakti of 
paramātman, resorts to a partial application of vifesa in which 
only the essential faktis of the divine, such as being, knowledge 
and bliss, are identified with him. Thus, while Raladeva 
claims to accept the fakti theory of the Gaudiya Vaisnavas 
due to his discriminating application of visesa, the result is an 
ontology logically equivalent to the pure dualism of Madhva 
and in sharp contrast to the closely related Gaudiya doc- 
crines of Saktipariņāmavāda and Acintyabhedābhedavāda.* This 
acceptance of dualism by Baladeva finds explicit expreaiien 
in the fourth of the nine prameyas, designated ‘‘the realit of 
difference" and introduced by the words “Now (we de, 
demonstrate ) the difference between Jivas and Visnu.^"? à 

A second significant departure from the traditional Gaudi 
standpoint is found in the ninth prameya of the same ber 
and concerns the guestion of pramāņas, or the means of a i 
ing right knowledge. Here Baladeva follows Madhva and 
zd Sat pratyaksa (sense-perception), anumāna (inferens 

: | , 
| ai (revelation) as valid means of knowledge, as 
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to Jiva, who accepts all ten of the so-called paurdnika 
pramánas.? Baladeva argues for the supremacy of fabda pra- 
māna, as does Jīva, but restricts his definition of fabda to the 
Vedas and Upanisads, thus contradicting the important 
Gaudiya Vaisnava belief in the authoritative nature of 
Puranas, particularly the Bhāgavata Purāņa. M 

The guestion of Baladeva's loyalty to Madhva in his Go- 
:s somewhat more complex. Obviously, it would 
possible for Baladeva to have accepted the 


opposed 


vindabhāsya 
not have been 


whole of Madhva's Brahmasitra commentary and still expect. 
his Govindabhāsya to be recognized as an original work. 


Thus, certain differences do exist between the two commen- 

. a , 4 M - 
tators, again, based primarily on Baladeva's partial accept 
ance of Saktiparinamavada. Still, as B.N. K. Sharma explains: 


Baladeva has drawn heavily upon Madhva's B.S.B. and 


incorporated many of his special and pen — 
l atras that differ completely from those 0 
tions of the Sūtra Ye 


Šarnkara and Ramanuja...Baladeva is v £ 
ment with Madhva on all the fundamental points of his 


system. (Sharma: 1961: 403, 407) 


Despite Baladeva's obvious indebtedness to Mm 
attempts have been made to downplay his meos | 
Baladeva. A.K. Majumdar, for example, writes: 


It is usually held that Baladeva borrowed the moy 
of vifesa from Madhva system, but it is apparen " 

got the idea. of vifesa through has rets ro wee | a. f 
dara the author of the Vedünia-Syamantaka. | atin 


1969: 271) 


Such claims are, however, open to serious 
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the work, the text was written by Baladeva, at the urging of 
Rādhādāmodara. (Dàs: 1956: 1334) Also, considering that 
the Vedāntasyamantaka contains many of the ideas found in 
Baladeva’s writings, such as the vifesa doctrine, the five tattva 
theory,* the acceptance of three pramāņas, and the restriction of 
fabda to the Vedas and Upanisads, etc., 1t seems more logical 
to credit the work directly to Baladeva with his early training 
in Mādhva doctrine, than to the. Bhdgavatasandarbha specialist, 
Rādhādāmodara, especially since not a single reference to any 
of the works of Jiva is found in the text. 

In any event, Baladeva's explicit statements regarding 
Madhva in the Prameyaratnàvali, his great reliance on Madhva's 
Brahmasütra commentary in his Govindabhdsya, and the various 
mangala verses to Madhva with which Baladeva opens most of 
his worksalltestify to his extreme regard for Madhva and the 
doctrines of his school. Also, the fact that Baladeva prefaces 
his guruparamparà with verses restricting the number of authen- 
tic sampradāyas to four indicates that he: had no intention of 
establishing the Gaudiya Vaisnavas as an independent sam- 
pradàya. In fact,. far from feeling compelled to declare the Gau- 
diya Vaisnavas affiliated with the Mādhvas by the circum- 
stances in Jaipur, Baladeva probably saw the situation as a 
golden opportunity to make certain claims which were per- 
fectly consistent with his own beliefs and philosophical stand- 
point, and to have those claims wield an influence over the 
Gaudiya Vaisnava community which otherwise might not 
have been possible. 


Having thus gained a certain insight into the nature of Bala- 
deva's acuvities in Jaipur, we may now turn to the political 
situation in North India at the time of this incident before com- 
ing to any definite conclusions regarding the sectarian problems 
which faced the Gaudiya community at that time, and which 
culminated in the assembly in Jaipur. | 

Itis generally agreed that Višvanātha was quite old at the time 
of Baladeva's arrival in Vrndàvana. Višvanātha's date of birth 
is traditionally set at either 1654 or 1664, and given the fact | 
that his Srikrsnabhàvanamrta was written in 1679, | 
the earlier date as the more likely of the two. If v 
Viévanàtha was beyond the 


we may take 
| If we assume that 
age of 65 at the time Baladeva 
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reached Vrndāvana, then the Jaipur incident probably did not 

take place prior to 1720; and for reasons which we will pos 

shortly, it 15 unlikely that the incident took place later than : i 

This also makes sense from Baladeva's side, since his only ae 3 
work, a late commentary on Rūpa’s Stavamālā, is said to m 

been written in 1764. It is thus probable that Baladeva was orn 

around 1700, was still in his early twenties when = Mes 1 
Jaipur, and continued sd literary career well into the fina iler 

is reportedly long life. EO 

pe the C in question, Sawal Jai Singh, per 
of the modern city of Jaipur, held the position of ; xs ed 
Amer. He was known as a devout V aisnava and peed a n 
Govindadeva temple, the image of which had been = ier es 
edin Vrndāvana by Rūpa Gosvàmun, although it does ph A 
mliated with any particular Vaisnava sect. . K. 
«he was acknowledged as the most important 
hief in the country" and "was invited to 
to Bengal". (Roy: 


that he was a 
Roy writes that 
and learned Hindu c 
arbiter in matters of religious disputes even up 
|978: Q^ | 
Nurs the government of the district of iier inā 
under the control of Ja! Singh in Amer as the gene enna 
related to the Jat rebellion. According to x mee Belen 
(1970: 121), one of the Raja's nt ae item 
how control the rapidly multiplying num va a usns 
vana, which, according to Growse. (1978: melis onm 4 
occasional residence during the period of l si MERATE 
one of Jai Singh’s first acts was tne dro a nlinton SIR 
quiring all the sects to provide evidenoe m | ls TIAE 
one of the four recognized sampradayas. ai 

There is evidence of one sect; in particular, 
ly affected by this policy. 
sect prepared a gurupara 


the Nimbārka Sampradaya. This 
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edict in Vrndavana, and that by the time of Jai Singh's cam- 
paign, the position of the Gaudiya Vaisnavas had already been 
secured. It may even be speculated that the happy solution 
to the sectarian dispute in Jaipur, presided over, perhaps, 
by Jai Singh himself, was an important factor in his decision 
to take similar steps in Vrndavana. 

There is also good reason to believe that the Ramanandins 
were somehow involved in the Jaipur dispute. A. K. Roy 
writes: 


..the Rama Bhakti or the Ramavat school had established 
itself quite early in. Galta near Jaipur...Payohari Krishna- 
das, a great Ramanandi sadhu came to Galta early in the 16th 
century...Galta later became one of the most important 
centres of the Ramanandi sect and came to be known as 
Uttar Todari or Todari of the north. (Roy: 1978: 24) 


It may also be mentioned that, though they had no Brahma- 


sūtra commentary of their own, due to their alleged connec- 


tion with the Sri Vaisnavas, the Ramanandins were in a 


position to make sectarian charges against theGaudiya Vaisna- 
vas without fear of their own status being questioned. 

It also seems likely that the dispute centered around the Jar- 
pur Govindadeva temple. As mentioned earlier, the image of 
Govinda worshipped there had been discovered many years 
prior to that by Rūpa Gosvāmin in Vrndàvana, and had 
been removed to Jaipur out of fear of desecration by Aurang- 
zīb. Consequently, the temple was the most important of the 
Jaipur temples for the Gaudiya Vaisnavas, although it was 


apparently frequented by members of all the local Vaisnava 
sects. A. K. Roy writes: P 


The worship. of Govinda is carried on here in the 
Vaishnava manner since the priests of the temple belon 
to that sect. However, so farasthe devotees are Neru: 
there is no sectarian bias and this temple is the most popular 
temple in the city. (Roy: 1978: 168) AR 


Gaudiya 


Whether or not the dispute grew 
by the Rāmānandins regarding 


out of any specific charges 
the Gaudiya Vaisnava meth- 
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ods of worship is not known, and is probably of E 
importance. The Rāmānandans generally worship Sītā 7 
Ràma together, and it is unlikely tat they would havc kg sii 
ted to the joint worship of Rādhā and Krsņa, pens. lee 
possible that they would have preferred the worship à = 
ana to take precedence over the worship of Radha a play 
(see pp. 26-30). In any event, 1t seems likely that t e wm 
nandins sought to solve their disputes with the — = 
nava priests by having them expelled from the — 

;rounds of not belonging to a recognized sampr aya. SET 
: The theory, held by A. K. Majumdar and others, that 8% 
deva Was trying to establish the Gaudiya Vaisnavas Ec pie 
pendent sampradāya 1s not tenable for severa guess bey ge 1 
thing, the tradition of there being only four me d td : 
sampradáyas was already well-established at : : : eiie 
India —Farquhar (1967: 327) speculates t a ue jaki 
1500—and it is certain that an orthodox Vaine bs 
would have been well aware of 1t. The s id epe 
onlv accepted by Baladeva, but explici ijr Re! pipi 
his Govindabhāsya and Pramyoratabe t. eG E 
Baladeva does not follow Madhva s$ rahr ee Fa ipie: 
little in the Govindabhasya to indi 


cases A lusions or establish an inde- 
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In reply, we would first of all suggest that the writing of the 
Govindabhāsya was not directlyrelated to the solution of the Jaipur 
dispute, as attested to by several accounts ofthis incident. Very 
likely, the happy conclusion to the dispute turned on the Cai- 
tanya guruparampà alone as argued for by Baladeva in the assem- 
bly at Jaipur. If, in addition to the guruharamparā, Baladeva 
had been required to submit something in writing proving the 
Gaudiya Vaisnava affiliation with the Madhvas, there is no 
reason to assume that it had to have taken the form of a Brahma- 
sūtra bhāsya, especially when the Haridāsīs, under similar cir- 
cumstances, established the legitimacy. of their school without 
such a commentary. 

Baladeva's reasons for writing his Go: indabhásya at this time 
can probably be traced to his belief in the authority of the 
prasthānatraya of Vedanta (i.e. the Brahmasūtra, U panisads, 
and the Bhagavadgita) and.to his desire to enhance the legiti- 
macy of the Gaudiya Vaisnavas by placing their school within 
the accepted bounds of Vedanta. It may also be the case that 
Baladeva, being familiar with his school's long-standing bias 
against Brahmasütra commentaries. saw this.as a perfect oppor- 
tunity to have his commentary accepted by the Gaudiya Vais- 
nava community.due to the special circumstances in Jaipur, 


em | the teachings 
: sattanya. [he desire to have his Govindabhāsya well-received 
R " t, tre Daan x 

5 the Gaudīya Vaisnavas may also have been at the root of 
the tradītion that Govinda himself had commanded Baladeva 
to write such a commentary.H In anv 
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marks, etc., but also unacceptable to the pakāries: < 
As the Mādhvas were then almost entirely restricte wes s 
India, it is more likely that Baladeva wanted m e DDR 
Gaudiya Vaisnavas as the North Indian n de e AR 
Madhva's Brahma Sampradāya, much in the same xod n 
Rāmānandīns and Vallabhacarins were fepresentauwe Br. 
Šrī and Rudra Sampradayas, respectively. However, ». 
abha did not acknowledge his debt to Visnusvamin, the 
Vallabha did not ac | det + his Brahmasütra bhāsya; 
founder of the Rudra Sampradāya, in hr s Me 
; his followers to ultimately repudiate their CO b 
= wished to stress both the 
n of the Gaudiya Vaisna- 
pun he Mādhvas. The radically different traditions regard- 
Meo cident and Baladeva's motives for writing his 
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Gaudiya Vaisnava COM- 
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ing the question of sectarian poa el 
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poetics entitled Sahityakaumudi and kāvyakaustubha, and a work 
of fiction entitled A:ízaryakadambini. 

It is interesting to note that Baladeva’s Govindabhdsya and 
Prameyaratnávali both appear in English translation in the Sacred 
Books of the Hindus, a series which also features some of the im- 
portant works of Madhva. The other important publisher of the 
works of Baladeva is the Sārasvata Gaudiya Āsana and Mission, 
whose editions of Baladeva's works contain not only Bengali 
translations, but, in the case of Baladeva’s [fa Upanisad commen- 
tary, the commentary of Madhva as well. 

Aside from the above organization, the works of Baladeva do 
not seem to occupy the same place of tmportance within the 
Gaudiya Vaisnava community as do the works of the Gosvā- 
mins, and while Baladeva's Govindabhásya is no doubt recognized 
as the Gaudiya Vaisnava commentary on Vedànta, it is difficult 
to say to what extent it is actually studied and what influence 


it has had on the thought of the Gaudīya Vaisnava community 
as a whole. 


NOTES 


l. Rādhādāmodara's own guruparampará is as follows : Nityānanda, Gauri- 


dāsa Pandit, Hrdaya Caitanya, Šyāmānanda, Rasikānanda Murāri, Nayanā- 
nanda, and Rādhādāmodara. 

2. Visvanātha was one of the school's most important authors and spiri- 
tual leaders, composing many original works, as well as summaries and com- 
mentaries on some of the more important writings of the Gosvāmins. He also 
composed commentaries on the Bhàgavata Purāņa and Bhagavadgītā, among 
others. (Gf. Chakravarti : 1975: 75-76, for a list and description of Višvanātha's 
writings.) Jadunath Sinha describes Višvanātha as a faithful representative of 
the teachings of Caitanya, Rüpa, and Jiva, who repudiates both the non-dual- 
ism of Šaūkara and the dualism of Madhva. (Sinha: 1976: 87, 89) | 

3. yad uktam padmapuràne i 


sampradāyavihīnā ye mantras te viphalà matāh | 

ata kalau bhavisyanti catvāraļ sampradáyinah || 
fribrahmarudrasanaká vaisņavā ksitīpāvanāk | 
catvāras te kalau bhāvyā hy utkale purusottamah || 
tūmānujam Srth svīcakre madnvācārjam caturmukhah | 
$rivisnusoüminam rudro mimbüdityam catuhsanah || 
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H. H. Wilson cites the first two of these verses, with some variation, as belong- 
ing to the Padma Purána, but, like Baladeva, does not give verse numbers. 
(Wilson: 1 976:34) If these verses are found in the Padma Purána at all, they may 
be assumed to be relatively recent interpolations, probably not written prior to 
» fo nth century. | 
i hrs » esce expresses surprise at the fact that Karņapūra, despite 
his many scholarly and p octical Sanskrit writings, was never considered quali- 
Ged to be called a Gosvàmin like his counterparts in Vrndavana, and ery 
that some ill-will might have existed between him and the Gosvamins, : 
evidence of this, Majumdar points out that Karņapūra wrote a Bhāgavata Wet 
mentary which was never circulated among the Gaudiya vert sh | ia 
as several works which paralleled those of the Gosvāmins, but whicli : eun 
sized the worship of Caitanya over Krsna. (For example, PAPE d wen 
canoddesadipikd was clearly some p of ie to sis : e Shes da 2 ki E 
According to Majumdar, the emphasis on the wor | as | aes join 
n itself, an attitude typical of Bengal, and the fact that Karņapūra H^. 
per in Vrndāvana were the major reasons for ttie p 
apparently existed between him and the Pos Vol. s tar 
that Karnapüra's attempt to link Caitanya to € isa recent 
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ing description of the Madhvas in his Cr A 
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"May the illustrious Govinda reign supreme, who bestowed upon me the orna- 
ment of knowledge, bringing me great renown, who is the beloved of Rādhā 
and of enchanting features, and who came to me in a dream and instructed 
me to write my (Govinda) bhāsya.” (Siddhāntaratna 8/31) 


CHAPTER IV 


RADHAMOHANA 


Although the most recent of the four main figures featured 
in this study, virtually nothing is known of the life of Rādhā- 
mohana. Haridās Das (1956: 1334) places his time of birth 
some time in the fourth decade of the 18th century, based on 
the date of a gift of land from the Raja of Navadvipa. We know 
from the colophon to his Tattvasandarbha commentary! that 
Rādhāmohana was a descendant of Advaita; and Dās informs 
us that he was the chief pandit of Santipur, Bengal, the main 
center for the Gosvāmins of the Advaita line. P. V. Kane writes 
that Rādhāmohana was a friend of H. T. Colebrooke (Kane: 
1930: 523), although no mention is made of him in the bio- 
graphy written by Colebrooke’s son. (Colebrooke: 1873). 

From his commentary on Jiva's Tattvasandarbha, it seems clear 
that Rādhāmohana was opposed to any attempt at affiliating 
the Gaudiya Vaisnavas with the Madhva Sampradāya, either 
on sectarian or philosophical grounds; and it may be specu- 
lated that he wrote his commentary specifically to counter 
Baladeva's attempt to interpret the Tattvasandarbha from a 
Mādhva point of view. Rādhāmohana's own views regarding 
the relationship between the Gaudīya Vaisņava position and 
that of the various other Vaisnava schools are best seen 1n his 


1 of which is 


remarks on Tattvasandarbha 28, the major portion 


given below: 


After grouping togeth 
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however, also demonstrated the significance of the Bhagavata 
by describing [in his poetry ] such events as Krsna's theft of 
the Gopis’ clothes, etc. There consequently developed a 
split within Sankara’s school on account of the bhakti-oriented 
doctrines which he passed on to his disciples, the [devotional ] 
group of Advaitins being known as *'Bhágavatas", and the 
other as ‘‘Smartas’’. 

Of these, Sridhara is an adherent of the "Bhàgavata" 
tradition. However, since he places special emphasis on 
Nàràyana, even in his Bhāgavata commentary, Jīva only 
follows him when he stresses that form of bhagavat which is 
taught in the Bhāgavata, and shows special devotion to him; 
Jiva does not accept Sridhara's doctrines in their entirety. 

The same is the case with the qualified non-dualist and 
devotee of Narayana (Laksminatha), Rāmānuja, who con- 
siders Narayana to be bhagavat himself. Rāmānuja also con- 
siders the universe to be a transformation of the insentient 
portion of the Lord, but denies that prakrti is the material 
cause of the universe. The whole of Rāmānuja's doctrines 
are also not consistent with the significance of the Bhāgavata. 
However, by accepting certain portions of his views in this 
text, such as his refutation of Māyāvāda, his conception of 
the jīva, his belief in the reality of the universe, etc., Jiva has 
strengthened Rāmānuja's own position. 

Similarly, the doctrines of the dualist, Madhva, are not 
accepted in their entirety. According to Madhva, Visnu is 
bhagavat himself. Furthermore, since Madhva accepts Laksmi 
as Visnu’s principal fakti, he cannot consider the Gopis to 
represent the highest faktis. Consequently we find in his 
bhāsya that knowledge is the chief means to līberation, and 
that liberātion is the highest goal of life. Jīva does, however, 
accept certain of Madhva's doctrines, such as the belief that 
ure eie dat ek tonal, duré 

| | rtt and, thus, 
the jiva, being a peripheral portion of brahm 
from brahman. The major difference between 
dhva lies in the fact that Madhva does not C 
to partake of the nature of brahman. 

The Dvaitādvaitavāda of Bhāskara, on the other hand 
which maintains that the universe is a transformation of dis 


real, and that 
an, is distinct 
Jīva and Ma- 
onsider prakrti 
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takti inherent in brahman, and that this Sakti is identical 
with prakrti, composed of the three gunas, is consistent with 
Jiva's own position. | | BOE 
All of these are noble doctrines, since it 15 said, They 
worship bhagavat, following a variety of different teachers. | 
But the doctrines of Mahāprabhu Caitanya are superior to 
all since they represent an assemblage of the essential features 
of all the other schools. 'Thus, just as Madhva, though a dis- 
ciple of Sankara,” initiated his own independent sampraadya 
by writing commentaries on the Brahmasütra, etc., a 
ing the Brahma Sampradaya, so also Krsna Caitanya, t Loug 
himself an avatāra of bhagavat, accepted the indi pen 
of having a guru and belonging to his sampradàya, and ini- 
tiated his own school through Advaitacarya and other inti- 
mate associates. At his own command, his doctrines were 
put into concrete form by the Gosvāmins; but in the case of 
Jiva, rather than compose a new Brahmasütra pepe 
he chose to interpret that commentary which the E 
Nàràvana himself taught to Brahma, namely the Bhágavata 


Purāņa.* 
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tance, both within the Gaudiya Vaisnava school and without, 
can probably be traced to the continuing role of Vrndāvana 
to dictate the official doctrine of the school through the 18th 
century. It is not known how many years passed between 
Baladeva's Govindabhasya and his Tattvasandarbha commentary, 
but it may be assumed that by the time he wrote the latter 
work, he had already attained the enviable position of leader- 
ship within the Vrndàvana Gaudiya community, and that his 
writings were then unquestionably accepted as authoritative 
statements of Gaudiya Vaisnava doctrine. 

Rādhāmohana's Tattvasandarbha commentary, written prob- 
ably within half a century of Baladeva's, thus had little chance 
of wide-spread acceptance, despite the fact that his views on 
the independence ofthe Caitanya tradition must have been 
well-appreciated by many Gaudiya Vaisnavas, particularly 
those living in Bengal, far from the sectarian squabbles of 
Vrndāvana and Jaipur. It isa matter of regret that, as a result 
of his attempt to defend a tradition based on the writings of 
the Vrndàvana Gosvàmins and on the traditional biographies 
of Caitanya, Ràdhàmohana has suffered the fate of being 
almost wholly ignored as a philosopher of any merit within the 
Gaudiya Vaisnava school. Asa result, his commentary on the 
Tattvasandarbha occupies a place of very little importance 
within the present-day school, and next to nothing is known 
about Ràdhàmohana himself. 

In addition to his Tattvasandarbha commentary, Rādhā- 
mohana also wrote a commentary on the Bhāvavata Purāņa, 
entitled Dipanī, which is allegedly based on the commentary 


of Sridhara, as we 1 C ary | 
īdhara, as well as a commentary on Raghunandana’s 


Ekàdafitattva. Umesh Mishra calls Radhamohana a “19th 
century Naiyàyika* and credits him with a work on 


entitled Tattvadipika, a Nyāyasūtravivarana? 
mentary on Haridāsa's commentary on 
manjuli, entitled Vyākhyāprakāša. (Mishra: 


Nyāya 
; and a sub-com- 
Udayana's Kusu- 
1966: 450) 


Nores 
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Vs Tc Tattvasandarbha 24 and 28. (Cf. section 24, footnotes 4, 5, 
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CHAPTER V 


TATTVASANDARBHA : 
PRELIMINARY REMARKS 


Jiva’s Tattvasandarbha forms the first volume of his six-part 
Bhāgavatasandarbha, or Satsandarbha. As the title of the work 
suggests, the Bhágavatasandarbha is a compilation (literally, 
a "stringing together") of carefully selected verses from the 
Bhāgavata Purāņa, arranged and interpreted in such a fashion 
as to constitute a comprehensive philosophical system. As 
the first volume of this work, the Tattvasandarbha serves as an 
introduction to the work as a whole, and also contains a 
brief summary of the doctrines found in the other five 
volumes. 

The Tattvasandarbha may be broken down into two main 
segments: a pramánakhanda, in which Jīva ascertains the stan- 
dards of knowledge to be used in the text; and a prameya- 
khanda, in which these standards are emiployed to determine 
the philosophical questions under discussion. 

Jiva opens the work with a series of mangala verses to Cai- 
tanya, Ripa, and Sanatana, and then explains the circum- 
stances which led to the writing of the Bhāgavatasandarbha. 
Jiva writes that the original version of these sandarbhas 
been composed earlier by «a certain Bhatta from South 
India", presumably Gopāla Bhatta, one of the six Gosvāmuns, 

Sanatana had urged 


or at least outline, of the text did exist, although 15 ® $7. 
t of a sense of humility, Se 7 gnilicaney 
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Section 8 of the text is composed of what appears to be a 


simple mangala verse dedicated to Krsna, but which, as Jīva 


himself notes, represents a concise statement of the essence of 


the Bhdagavatasandarbha. The verse is based on the famous 
lines from the Bhāgavata (1/2/11): “That non-dual conscious- 
ness which the knowers of truth (tattva) consider truth is 
designated brahman, paramātman, and bhagavat."* The tattva 
which forms the subject of this first sandarbha and after which 
It takes its name is none other than the non-dual conscious- 
ness mentioned in the first line of this verse, and the following 
three sandarbhas, the Bhagavat, Paramātma, and Krsņa sandarbhas, 
are all elucidations of this same tattva from different points of 
view. 
Section 9 contains a statement of the anubandhas, the prelim- 
Inary questions which are considered necessary prerequisites 
for works of this kind, namely:1) the subject matter of the text 
(the sambandha), which is the tattva mentioned above; 2) the 
purpose of the text (the prayojana), which is to instill love of 
God in the aspirant who reads it; and 3) the means of attain- 
ing this aim (the abhidheya), which is devotional practices as 
set forth in the BAàgavata. Thus, the first four sandarbhas, 
as previously mentioned, deal with the sambandha, the fifth, or 
Bhaktisandarbha, deals with the abhidheya, and the sixth, or Priti- 
sandarbha, deals with the prayojana. 
Jiva then begins his investigation of the question of pramdna 


in order to discover the authority on which these questions 


| may 
be determined. 


| After first ruling out the possibility that sense- 
perception, inference, or related means of knowledge can be 
relied upon in deciding metaphysical questions, Jiva turns his 
attention. to fabdapramána (valid testimony or revelation). 
According to Jiva, the authority of the Vedas stems from the 
fact of their divine origin. Since, he maintains, the Purānas 
and Itihāsa are also divine in origin, their authority is to be 
considered equal to that of the Vedas. Jiva supports this prop- 
osition with numerous quotations, mostly from the Puranas 
themselves, but also from the Upanisads. 

Having established the authoritative n 
and Itihāsa, Jīva proceeds to point out 
they enjoy over the Vedas, namely that 
prehend, are available in their entire 


ature of the Purāņas 
the advantages which 
they are easier to com- 
ty, and are better suited 
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to the present age. And of all the Purāņas and Itihāsa, the 
Bhāgavata Purāņa, Jīva claims, is best able to determine meta- 
physical or spiritual questions. Jīva's arguments in favor of 
the pre-eminence of the Bhagavata are based mainly on some 
unidentified verses from the Garuda Purana which describe the 
Bhāgavata as representing a commentary on the Brahmasūtra, 
demonstrating the significance of the Mahābhārata, explaining 
the Gāyatri, and supplementing (or fortifying) the Vedas.* Jīva 
thus justifies his decision to rely on the Bhagavata not only as his 
sole authority for this work, but also for its subject matter. As 
he explains in section 27, his own words are meant to introduce 
and explain the words of the Bhagavata, just as the various sūtras 
of the Brahmasūtra serve the purpose of introducing the different 
Upanisadic verses indicated by them. hM 

Towards the end of the pramāņākhaņda (secs. 23-28), Jiva dis- 
cusses the origin of the Bhagavata commentary tradition and "€ 
procedures to be followed by him in his own pe ari: O 
the Bhágavata verses. According to sections 23 and 24, San us 
knowingly expounded the false doctrine of ipae " "ei 
express command of Visnu, so that beings would d pes: si 
and the present cycle of creation would Mir ieri 
being an avatāra of Siva and a devotee of Vismu, cousd no dani 
ever, bring himself to apply the same distorted RN 
most beloved text of Visnu, and thus FC 
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resent Sankara's actual beliefs, and compose co 
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represents the purely "Vaisnava" point of view. Otherwise, 
he claims to follow the views of Ramanuja or, if necessary, to 
give new interpretations based on the natural sense of the 
Bhāgavata. 

After completing the introductory portion, Jīva opens the 
text proper with a handful of verses from the Bhdgavata describ- 
ing the origin of that Purana. According to Bh. P. 1/7/4-11, 
Vyasa, while seated for meditation one day, attained the state 
of perfect concentration of mind known as samādhi,” and had 
the vision of the supreme purusa and māyā. He also realized that 
the individual, suffering because of the deluding power of māyā, 
can put an end. to his misery by developing devotion for Krsna. 
Vyasa then composed the Bhāgavata in order to teach this truth 
to mankind. Later, he taught the Bhdgavata to his all-renounc- 
ing son, Suka, who thereafter studied it daily. 

Jiva discusses these eight Bhāgavata verses in sections 29-49, 
in terms of the categories, sambandha, abhidheya, and prayojana. 
In the course of this discussion, Jiva offers refutations of the Ad- 
vaitic doctrines of Pratibimbavada and Paricchedavàda, and 
states his own position of Acintyabhedabhedavada which 
attempts to reconcile both the dualistic and non-dualistic 
standpoints. This section also represents a brief summary of the 
ideas found in the remaining sandarbhas. 

Jiva then begins his treatment of the tattva, or philosophical 
principle, which is the actual subject matter of this first sandarbha. 
The tattva, described in section 51 as non-dual consciousness, is 
first considered from the individual, or vyasti, point of view as 
representing the essential nature of the individual soul, and. then 
from the aggregate, or samasti, point of view as representing the 
ground of the universe (the àfraya). Ķ 

Since the āšraya principle is described in the Bhāgavata as the 
tenth and final characteristic of a Mahāpurāņa, Jīva next dis- 
cusses all ten topics one after the other, in order to show that the 
first nine ultimately serve the purpose of clarifying the meaning 
of the tenth, which represents the true import of the Bhāgavata. 
Finally, Jīva returns to the individual point of view to show that 
the same āšraya principle which constitutes the ground for the 
universe is also the ground for the individual souls 
within all beings as the inner controller. | 

The Tattvasandarbha has been edited several times, 


dwelling 
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-self or together with the five other sandarbhas which collectively 
ie tute the complete Bhāgavatasandarbha. A chronological list 
ME = of these various editions is given below, based 
> ki on the list given by Sitanath Goswami in the introduction 
i. 3 edition of the Tattvasandarbha (1967: xxiii) : i 
1) Satsandarbha: Edited and translated into Bengali y pet 
nārāvana Vidyāratna, with Baladeva S ape A aes 
in Berhampur, Bengal “5 882 and Maec Td , also n 
blished by Syamasundara : ie 
esi dede. Edited by T Gosvàmi, Cal- 
| ): includes Bi vas comm ry. 
e <. D ed. pasen and translated into 
Calcutta, 1912; also includes 


cutta, 
3) Tattvasandarbha: 
Bengali by Satyananda Gosvami, 
à 3 ‘= LPS ^ : tary. | | ; 
Baladeva's commen E 4 "M Ns 
4 ) Tattvasandarbha: Edited and translated into Be ia rr » 
| ahmacārī and Krsnacandra Gosvāmī, pus! - 
Ghosa, Calcutta, |919; contains comm 
as well as the corres- 


Nityasvarūpa Br 
bv Sacindramohana 
| PUE: - 
taries of Baladeva and Radio E 
pd hele "iw Coa Gosvami, Calcutta, 
8) Tattvas ha: Edited by Ga "n 
5 Tattvasandarbha: | kaps: 
| hU includes the editor's own Sanskrit commentary, 


atā,” English introduction. 
latā,$ as well as an English je. 
6) Tattvasandarbha: Edited by Puridasa 
1951. Ei 
7) Tattvasandarbha: P 
kāryālaya, Varanasi, 1957; 
and Radhamohana. : 
8) Tattvasandarbha: Edited ii e 
University, Calcutta, 1967; inclu 


E à as 
- 3hamohana's commentary, 
and notes from Rādhāmohan 
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mohana's commentary but not found in available manuscripts. 
The Bengali translation is extremely faithful to the text, and the 
notes from the editor helpful, although critical discussions regard- 
ing textual problems and the variant interpretations of the 
commentators are generally absent. 

Sitanath Goswami's edition is the only available edition of the 
Tattvasandarbha with English notes. Although variant readings 
have also been noted here, the editor has unfortunately failed 
to consult the earlier edition of Purīdāsa, and consequently 
his edition is not based on some of the more reliable manuscripts. 
The comments of the editor are often quite helpful, although not 
altogether reliable throughout.? 

Since several editions of the Tattvasandarbha are still available, 
and since most of the variant readings of the text are either trivial 
or obvious scribal errors, it has not been felt necessary to prepare 
a new critical edition. However, since no single edition has been 
followed exclusively, and since the most reliable edition, that of 
Puridàsa, is no longer in print, we have decided to present the 
Sanskrit text along with the English translation and notes. The 
readings adopted by Puridàsa will be generally accepted, and 
variant readings will be mentioned only in cases where the com- 
mentators differ as to the original text, or where the meaning is 
significantly affected. Some variations also exist regarding the 
division of the sections, or anucchedas, of the text, and in this re- 
gard the division and numbering adopted by Sitanath Goswami 
will be followed, being the system most commonly adopted by 
the other editors. 

It will be our policy in this section to restrict ourselves mainly 
to the remarks found in the commentaries of Baladeva and Ra- 
dhamohana, as wellasto relevant portions of Jiva’s Sarvasamvádini, 
Sridhara's Bhāgavata commentary (the Bhāvārthadipikā), and 
Krsnadasa Kaviraja’s Caitanya Caritāmrta. We will offer our own 
comments only when necessary to clarify certain portions of the 
text or commentaries, or to emphasize points crucial to this study. 


Aside from noting instances where Jiva deviates from his 


* GS 
claims to 


follow the interpretations of Sridhara or the natural 
sense of the Bkāgavata, no attempt will be made in our notes to 
critically evaluate the relative merits of Jiva's philosophical 


ay such comments being reserved for the conclusion of this 
study. 
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Each of the remaining five sandarbhas opens with the following verse: 


3 tau santojayatd santau pt | 
sksindlyena | | tad vivicyate 
dāksiņātyena bhatļena punar e | "n" Rhe 
M Me this has been declared by the Bhatta from the South, bringing 
‘Mo T A 


The | > LE] 

tentment to the venerable pair, Rüpa and Sanatana. | 
35 vadanti tat tattvavidas tativam Jā) jfianam advayam 

^ brahmeti paramātmeti bhagavàn 1t fabdyate || 
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the Gaudiya Vaisnava school. 
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| easily compose Puramic verses 
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transmission of Puranas, and one co icon miri 9 
; :mple Sanskrit. Taking advantage of this , d e^ Mud 
this rena d verses, attributing them to the Ga 


ority for calling the Bhägavata a commentary 
(Rāmmohan: 1815: 49-50) 


this region have compose 
in order to have an auth 
[on the Brahmas ütra |. - - 


z | . writes in this regard: ENT RA see o 
s = ae that Madhva, in his volumunous tings, 


d have re- 
: . which are unknown an 
"no ; and Purana passages W | assages are 
E E t and it is often suggested that the P 
Malle u , 


fabricated. (De: 1961: 412) 


Cf. also Sharma: 1960: 
chief of whom seems to have: 
6. Itis curious that Jiva spec 


doctrines of Rāmānuja found in his 
nøs to the verses of the Bhag unit | 
Brahmas útra commentary pm g taand Yoga to signify the steady 
7. The term samadhi is used in VOEE single object. In devotional liter 
and concentrated dwelling: 
ature, however, the IE - | the obj pe 
spiritual mood, wherein ons considered to be obje 
enjoys visions and. | I T 
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ing a summarized version of the Bhāgavata directly from the divine sage Nārada, 
who himself heard it either directly from Nārāyaņa, or through his fath | 
Brahmā. (Cf. Tagare: 1976: xxxviii for a discussion on the transmission of is 
Bhāgavata to Vyāsa.) : 
8. The author of Svarnalatà has generally followed Baladeva's interpr 
tations, without, however, attributing the same importance to Madhva P 
cording to the introduction of his edition, Gaurkisor's real intention wae (S 
comment on the whole of the Bhagavatasandarbha, although the remaining E 
tions, 1f written at all, do not seem to have ever been published. "M 
9. _ Examples of this are: the statement that there are four amubandhas 
(p. xvii), that there are only two commentaries on the Tattvasandarbha (p. xxi) 
rA tae declared his philosophical ideals to be **closely similar" z m. 
of MEST SO 
Babe a i E AW category of vifesa is logically equivalent to that of 







































CHAPTER VI 


TATTVASANDARBHA : 
TEXT, TRANSLATION, NOTES 


£rikrsno jayati | 
Krsna reigns supreme ! 


|) krsnavarnam tvisakrsnam sangopangastraparsadam | 
vajīair sankirtanaprayair yajanti hi sumedhasah // 


1) “The wise worship Krsna Caitanya,! whose complexion 
is fair? due to its brilliance, and who is accompanied by his 
‘limbs’, ‘ornaments’, ‘weapons’, and attendants,* through sacri- 
= - = * à è j kl 5* 
fices consisting chiefly of singing the praises of the Lord.*" (Bh. P. 


11/5/32) 


of this compound is “dark- 
iva ignores this interpreta- 
all of which identify 


|. krsnavarnam : Although the primary meaning 
complected”, apparently referring to Sri Krsna, J 
tion, and offers a series of alternate explanations in S. 5., 
Gaitanya as the object of worship in this Bhàgavata verse. 

This verse, which incidentally occurs five times in C, C. as well, represents 
the conclusion of Karabhājana Muni's reply to the query of King Nimi (Bh.P. 
11/5/19) regarding the different forms the various avatáras will assume 1n the 
different yugas, and how they will be worshipped in each. Karabhájana, id 
ing already described the avataras of the first three yugas (as white, red, i 
dark respectively}, uttered the above-quoted verse as his description of the 


avatāra of the fourth, or Kali Yuga. iid 
According to Sridhara, the verse in question refers to pd dar ~ of 


the Krsna avatāra in the Kali Yuga.” (amena Kalas kryploairana mr J, 
daršayāti | ) And as Jiva himself points out, the belief in a Krsna avatāra in. the 





Kali Yuga is supported by the Visnud harmottara, among 
maintains that the Dvāpara Yuga aratára will be — 
a parrot” (sukapaksavarna), and the 
rain cloud” (nīlaghanavarņa)- 

Jiva nevertheless maintains 
Yuga is untenable, based primarily on Bi 
and yellow. Now (in this Jug ) „ls ZOT apiex on has be 

aes 


+ 


T $: 
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varnds trayo hy asya grhnato ’nuyugam tanuk | $uklo raktas tathá pita idānīm krsņatām 
gatah || ) Jiva explains the word idānim ("now") as referring to the Dvāpara 
Yuga, well-known as the appointed period for the advent of Krsna, a fact 
which is also verified by Karabhājana's depiction of the Dvāpara Yuga avatāra 
as “dark in color ($yāma), clad in yellow garments, etc." Since the white and 
red avatāras belong to the first two yugas, Jiva concludes by a process of elimi- 
nation that the yellow, or fair-complected, avatāra (namely Caitanya, famed 
for his golden complexion) belongs to the present Kali Yuga. The fact that 
the yellow-skinned avatára is spoken of as belonging to an earlier yuga is ex- 
plained by Jiva as referring to the Kali Yuga from the previous cycle which, 
presumably, followed the same pattern as the present one. Thus, having demon- 
strated, to his own satisfaction at least, the unacceptability of the primary mean- 
ing of Arsnavarna as refering to the dark-skinned Krsna, Jiva proceeds with 
his own explanations. 

In the first of Jiva’s interpretations, he explains the word varna as indicating 
not "color", but "syllable", and consequently analyses the compound krma- 
vama as meaning "he whose name contains the two syllables kr and sna, namely 
Krsna Caitanya.” (krsnety etau varnau yatra yasmin $rikrsna: aitanyadevanāmni...) 
Or the compound may mean “the who spreads the fame (varnayati) of Krsna” 
or "the preceptor of knowledge of Krsna." As a fourth option, Jiva utilizes 
the more obvious meaning, “dark-complected”, and explains that Caitanya 
appeared in that form, i.e. as the “dark-skinned Syamasundara”, to a few rare 
souls (such as Ramananda; cf. C. C. m. 8/267-68), while all others saw him as 
fair. (sarvalokadrstāv akrsnam gauram api bhaktavifesadrstau, . Arsnavarnam tādršašyā- 
masundaram eva santam ityarthah | ) 

Baladeva understands the compound &rsnavarna in its primary sense, as 
meaning "whose complexion, or color, is dark", but adds that the implied 
meaning is "dark within”, referring to Caitanya who, though fair in complex- 
ion, 1s in reality identical with the dark-complected Krsna. (krsmo varmo rübam 
yasyantar itigesah) B.D.'s interpretation is based on the belief that the verse imme- 
diately following this one in Tattvasandarbha (T.S.2), represents Jiva’s actual 
understanding of this Bhagavata verse. This idea is also found in C. G. ā.3/79-80 
in uen S. 2 is quoted as part of K. K.'s explanation of Bh.P. 11/5/32. 

2. rsnam : Jiva gloss ‘ST litera ark’? 
which means sākās COSS a pss er ete ae 

According to Sridhara, the Adiecdve akrsņa i : ce xU 
; rina implies tha 
ion, though dark, shines brightly "like a sapphire, d 
in oe (indranilamanivad ujjvalam). He also consi 
lorsd | in whi | 10i | 
eh va t mr mien mined by ding the mex 

rsna. XI 

3. Sdigopdigastraparsadam : In its primary 
the various characteristics or adornments traditionally associated with 
such as a specific number of limbs (ariga)—both the Krta and Tree vo 
avatāras arc "four-armed"— divine ornaments or embellishm | je 

e. | | : | d ents (upánga)— 
the Krta Yuga aratára wears a string of Rudrāksā beads, and th = 
Yuga avatāra bears the mark Šrīvatsa—divine Weapons (astra) 3 a oe 
discus or mace, and a retinue of companions or attendants (bdrgada) ri s 
Sridhara understands ufáriga as referring to Kaustubha, a jewel worn on K gus | 


t Krsna's complex- 
ark in color but brilliant 
ders the variant reading, 


| Sense, this expression refers to 
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chest, astra as referring to his discus known as Sudaršana, and pdrsada to his 
attendants such as Sunanda. 

Since such outward signs of divinity were, for the most part, not scen in 
Caitanya, Jiva gives a figurative interpretation to this expression. He writes, 
“Caitanya’s only weapons are his limbs, since they are so. charming, and his 
embellishments, since they are so majestic. And since they unfailingly accom. 
pany him, they may also be considered his companions," (tathārgāni para- 
mamanoharatvād upāngāni bhūsanādīni mahāprabhāvavattvāt tany evāsirāņi sarvadai- 
kāntavāsitvāt tāny eva pārsadāk) | 

Tiva offers a second interpretation which identifies Advaitācārya and. such 
other great souls as Caitanya's “limbs” and "ornaments". This latter inter- 
prctation is taken up in C. C. where Advaita and Nityānanda are identified 
as Caitanya's two "limbs", and Šrīvāsa and others as his attendants, M. 3l 
71,74) B. D. likewise considers Advaita and Nityānanda to be Caitanya s two 
“limbs”, and calls Srivasa and others his "ornaments", the names of bhagavat 
his weapons, since they pierce through ignorance, and Gadādhara, Govinda 
and others his retinue. | 
i sankīrtanaprāyair : Jiva understands this as a reference Ww Ase? ie i 
worship made famous by Caitanya and his followers; and descri y Kādi z 
joy of gathering together in a large group and singing the praises rana. 
(sankirtanam bahubhir militvà tadgānasukham srikrsņagānam) 3-8: Sunes 

It mav also be noted that Jiva, in his opening remarks m " e eRe 
Gaitanya as “the presiding deity for the thousands eee Ss i MALES 
pradāya” (svasampradayasahasradhidaivam ). B. D., on the e ERES WI 
his reverence for Madhva in his opening verses, as well as FK * | mi (Madhva) 
the doctrinesof Advaitavāda. He writes, Glory to are LM Pun ^ 
who, like the sun, has violently destroyed the MM ind i» ES 
like a mass of darkness, with the bore rays d * EET XM sica AIEA 
taught the world devotion to Visnu. (māyāvá ie dead mci St fae 

| NO NUES 5s kir pisnor daršitā yena loke jivat so yam “m 
ninye vedavágarhfujálaih | bhaktir visnor da 


tirthah ||) 


2) antahkrsnam bahirgauram daršitāng veerts F 
kalau sankirtanadyaih smah krsnacaitanyam asr 


e in Krsna Caitanya in the Kali Yuga by 


in him who is dark (Krsna) within and i | 
whose "limbs" etc. reveal his divine EM. 


4 


2) We take refug 
means of sankirtana etc. 
fair (Gaura) without, and 
nature. 





As mentioned earlier, B.D- presi: go 
verse to be identical with that oJ CP 77575 







**On the pret OF CORES pe pm eee RT own verse 
, 4 - relies 7 a A1. mes = pa xi tts. = . 

à; i ally £X — Bg f Eg zu aE ar 
nam, Jiva actually re non tadartham dírayati—anta 
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Radhamohana writes that this verse "pays reverence to 
Krsna, who incarnated with a fair complexion, i.e. as Gaura, 
in order to initiate a sampradaya dedicated to his own 
worship." (svabhajanasya sampradāyapravartanāyāvatīrņam gau- 
rarüpena írikrsmam pranamati | ) 


- gore dy, 


3) jayatām mathurābhūmau Srilarupasanatanau / 
yau vilekhayatas tattvam jiītāpakau pustikām imam // 


3) May Rüpa and Sanātana reign supreme in the land of 
Mathurā, the two preceptors ofthe highest truth, at whose be- 
hest this book is being written. 


4) ko'pi tadbandhavo bhatto daksiņadvijavamšajah | 
vivicya vyalikhad grantham likhitad vrddhavaisnavaih]/ 


4) A certain friend of theirs,! a Bhatta? born in the line 
of South Indian brdhmanas, had written a book after studying 
the writings of the eminent Vaisnavas.? 


|. tadbándhavah : According to B. D., the pronoun tat refers to Rüpa and 
Sanātana (tayo rüpasanátanayor bandhuh). 

2. bhattah : This term is used both in a general sense, as referring to a learn- 
ed brāhmaņa, and as a specific title or proper name. B. D. identifies this Bhatta 
as Gopāla Bhatta, the only one of the six Gosvàmins to have come di rectly from 
South India. According to C. C., he was born in Srirahgam, and had the 
privilege of a four month visit by Caitanya during the latter's tour of South 
India. z 

J. ovrddhavaisņavaih: These “eminent Vaisņavas” are identified by Jiva as 
Rāmānuja, Madhvācārya, Sridhara Svāmin, etc. B.D., however, simply writes 
“Sri Madhva etc.” 


5) tasyadyam granthanālekham kråntavyutkrāntakhan- 


ditam / 
paryālocyātha paryàyam krtvā likhati jivakah // 


5) Now, Jiva, having noticed that while some portions of 
this text were in proper order, others were not, and still others 
were missing completely, will now write it out in proper se- 
quence. 








which also carries the meaning of “a simple soul”. 


| 


n 
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|, jivakah : Out of a sense of humility, Tiva refers to himself with a term 


6) yah grikrsnapadambhojabhajanaikabhilasavan | 
tenaiva dršyatām etad anyasmai $apatho 'rpitah // 


6) May this be scen by him alone whose chief desire is to 
worship the lotus feet of Krsna. All others are debarred.! 


|. sapatho 'rpitah : This expression literally means "a curse is cast upon 
them”. However, as B. D. explains, this prohibition is meant for their own good, 
since the study of this text by those without devotion would not conduce to 
their welfare; the prohibition is not made out of fear of criticism of the text, 
(...tasyámangalam sydd iti tanmangalāyaitad na tu granthāvadyabhayāt |) 


7) atha natva mantragurün gurun bhagavatarthadan | 
. éribhàgavatasandarbham sandarbham vašmi lekhitum// 


7) Now, having paid homage to the Mone Es 
preceptors who elucidate the meaning of the Bhágavata, 1 wis 
to write this treatise, the Bhagavatasandarbha. 


i Aot > ee Ue 
8). yasya brahmeti samjnam kvacid ap! nigame n us 
mātrasattāpy  am$o yasyamsakaih svair VIAA 
vašayann eva māyam pumams ca oe 
ekam yasyaiva rüpam vilasati paramavyomn 


yanakhyam sa érikrsno vidhattam svayam iha bhaga- 


vàn prema tatpādabhājām H 


8) May Krsna, whose being is eO rk 
who is designated brahman in certain Sruti anch pi gk 3 
whom manifests? as his own partial wg sn p dnd wes < | 
over māyā as the purusa*, and who, JR DEEE P i iind. x 
by the namis; Nārāyaņa,* and po a, the boon of 
may that Krsna, bhagavat himself,” bestow © SU 


| ip his feet. | ges 
preman? on those here who worship 


1. nigame : The Šruti 
and R. M. as Upanigadic d ntras suc 
(“Brahman is truth, knowledge, and ioi 
tions the phrase from the Kafha Upanisal, © 7 = 
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commentatots cite verses in which the dnanda, or blissful, aspect of brahman is 
not mentioned, since, according to Gaudiya Vaisņava thought, this quality is 
most fully manifest in bhagavat, and conspicuously absent in brahman. 

9. vibhavati: R.M. explains this simply as *manifesting in various forms" 
(vibhavati vividho bhavati [). B. D., however, understands this verb in a technical 
sense as indicating the manifestation of a special type of avatāra known as 
vibhava (or vaibhaza), described as being identical in essence with bhagavat, 
but possessing a lesser degree of power. (vibhavasamjnakdn lilavatárdn prakafaya- 
tityarthah ) 

3. améakaih svaih: Jiva explains this as meaning "ir the form of lilāvatāras 
and guņāvatāras.” The former category includes the twenty-two avatāras men- 
tioned in the first skandha, third adhyáya of the Bhāgavata, the fourteen manvan- 
tarāvatāras, the four yugāvatāras, and numerous minor avatdras, alluded to in 
Bh.P. 1/3/26 (avatārā hy asankhyevā...). The guņāvatāras are Brahmā, Visnu, and 
Siva, representing the rajoguna, sattvaguna, and tamosuņa respectively, based on 
their respective functions of creation, preservation, and dissolution. 

R. M. interprets this phrase to mean, “He manifests, through association 
with the gunas of prakrti, with the characteristics of jivas in consonance with his 
own true nature." (fadsuņayosena svair amšakaih svasvar iipabh ūtajivātmadharmaīr 
vibhavati | ) The idea is that the azatáras bear the characteristics of living crea- 
tures, but without the attendant imperfections natural to them. 

4. pumān : Jiva explains this term as referring to the purusa, the indweller 
of all, technically known as ģaramālman. (pumān purusah sarvāntaryāmī paramātmā- 
khyah |) B. D. understands this as a reference to the doctrine of the purusdvatára, 
a variation on the Narayaniya caturoyūka theory. He writes, Sankarsana, the 
thousand-headed purusa lying on the Ocean of Causality, is a partial aspect 
of Krsna, and the master of māyā. He controls prakrti who, being disturbed 
by his glance, creates the cosmic eggs. As the thousand-headed Pradyumna, 
he dwells within the cosmic eggs, half-filled with water, and manifests as Mat- 
sya etc.” (kāraņārnavašāyī sahasrašīrsā purusah sankarsanah krsnāmšaļ prakrter bhartā 
tām vase sthàpayann eva svaviksanaksubdhayá tayāndāni srstud tesām garbhesv ambubhir 
ardhabürnesu sahasrašīrsā pradyumnah san svair amíakair matsyādibhir vibhavati...) 

The third purusāvatāra is Aniruddha, the indweller of all beings; though 
not mentioned by name, he is referred to by Jiva in S. S. as the antarydmin. 
Thus, the third pāda of this verse in praise of the purusa, indirectly describes the 
three different manifestations of the purusa: 1) as the ruler of prakrti (Sankar- 
gana), 2) as the source of the various lildvatdras and guņāvatāras (Pradyumna ), 
and 3) as the indweller of all beings (Aniruddha). 

J. nārāvaņākhyam: Narayana, described by Jiva as the “Lord oí Vai- 
kuntha" and the “Consort of Sri”, is considered to be the highest of all partial 
manifestations of Krsņa, fully endowed with all the lordly 

(aifvarya), but lacking in the aspect of swectness (mádhurya). 

6. vilasati : B. D. understands this verb in a technical sense (as he did 
earlier with regard to the verb vibhavati) as referring to a special kind of ava- 
tara known asa vildsa, described as having “nearly the same attributes as 
bnagavat, but a different form etc." (prāyas tatsamaguņavibhūtir ākriyādibhir 
anyadrk tu vilāsa ili) 

7. paramavyomni : Jiva identifies Paramavyoman (or Paravyoman) 


attributes 
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with Mahavaikuntha, described in the Padma Purāņa as follows: "Between the 
Pradhāna (mortal world) and Paramavyoman flows the holy Virajā River, 
rushing with the waters born of the vapor of the vedarigas. On its bank lies 
the supreme, three-fold abode of Paravyoman, eternal, immortal, everlasting, 
and infinite." (pradhdnaparamavyomnor antare viraja nadi] vedangasvedajansigss 
toyaih prasrávità subhā | tasyāh páre paravyoma tripadbhitam sanātanam | amrtam 
fafvatam nityam anantam paramam padam || Pa.P. 255/57, 58) 7 a 
The following interpretation of these two verses is found in C. C.m.21) : 
53: “The highest dwelling place, known as Goloka or Vrndavana, is a be, 
house of both lordly power and sweetness, compassion and the like. et 
that, in Paravyoman, lies Visnuloka, the abode of Narayana i p is 
the middle abode of Krona and the storehouse of the six loriy attri es 
Below this, on the other side of the Virajà River, is the abode oboe mortals, 
the numerous universes known (collectively) as Devīdhāmau. ^ e 
B. D. describes Paramavyoman as being "situated iii « 4 Ms 
sheaths” (àvaranàsfakád bahihsthe), a reference to the rāti: cla iE M 
by Jiva in the Krsnasandarbha, that ies SV preeu < xi 
heaths corresponding to prakrti, manat, ahanhara, PĒC — 
rem. whic 5 lie Siddhaloka (the abode of mirguņa rep d 
man, and Goloka, all on the far side of the Viraja River, or n 
hi ~an of Causality). | | 
e. venie CHEN : Jiva cites the well-known dep: d mets 
1/3/28, krsnas tu bhagavàn svayam (“but Krsna is bhagav Miu c 
authority for this claim. The intention of tae TR i a aaa 
Jiva is to distinguish Krsna from the other avatāras Po en wen ues 
f the Bhdeavata, who are described as mere partia ma | i koci 
NC ri r is ] l ith bhagavat. Despite the fact tha ; 
purusa, while arena. is identities E | Bhágavata wherein Kr$na is dis- 
verse represents the single instance in the 5A4£ d. the Gaudiya VaisQa- 
tinguished from the other avatdras on such grounds, 


i | dence over all 
vas consider it to have the highest authority and to take prece 
statements in conflict with it. 









































as “unbounded love” (prītyatišayam). 


= : n | 
9. prema: Jiva characterizes prema ARE «f life, and, 
iv: navas to be the hig E : nd 

It is considered by the xoc ana superior even to final liberation, 


| `s often called the paficamapurus d ARCH 
j A Tiva bal explains, T. S. 8 is not merely a mafigala verse edica 


in i found in the entire 
to Krsņa, but also a concise statement of the main ideas 


iksep daríayanm api matgalam 
Bhagavatasandarbha. (sarvagranthartham sanksepeoa iuis regis? 
ācarati |} R. M. writes that this section actually its | under- 
standing of the famous Bhāgavala verse 1/2/1 


1 (cf. T. S. 51) which forma the 
basis for the theory of the three-fold conception of Kryna as bhag t, paro- 
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Vaisņava definition of brahman as pure, undifferentiated consciousness is 
not substantially different from that of the Advaitins, the Gaudiya Vaisnavas 
consider the concept of brahman to be an incomplete description of reality, 
and hence assign to it a lower position in their metaphysical hierarchy. 

Paramāiman is considered to be a partial manifestation of Krsna, insofar 
as he represents the grourd for only the non-essential powers, known as the 
bahtrangasakii, or external power (also called māyāšakti), which gives rise to 
the phenomenal universe, and the /afasthaíakti, or peripheral power (also 
called jivasakti), which gives rise to living beings. In addition, the paramdiman 
is also the source of the various avatāras, as well as the indweller and inner 
controller of all beings. 

The concept of bhagavat differs from that of paramātman in that it describes 
the absolute in relation to its essential powers and attributes, the antaratiga- 
sakti (also known as the svarüpaíakti) alone, without reference to the uni- 
verse or its inhabitants. Bhagavat is distinguished from brahman in that he 
is not described as pure consciousness, but rather as a spiritual being (saccidā- 
nandavigraha), identified as Krsna, who possesses infinite attributes, foremost 
of which is the Alādinīsakti (the delighting power), represented by his eternal 
consort, Radha. 

The concepts brahman, paramátman, and bhagavat do not represent three 
distinct entities, but refer to one and the same reality as seen from three differ- 
ent aspects. As pure consciousness, this reality is termed brahman; as the 
ground for phenomenal existence, it is termed faramātmān; and in its essen- 
tial being, itis termed bhagavat. To continue with the metaphor of the sun, 
just as one can see the sun as undifferentiated brilliance, as the source of in- 
numerable rays, or as a self-existent entity with its own essential characteris- 
tics, SO can one view the one reality as brahman, paramdiman, or bhagavat. 

In the C. C., Krsmadāsa Kavirāja explains these three concepts in terms 
iN a Sore T individuals who seck to realize them. He writes, 

| "e types of sddhana by which one attains Krsna: jflána, bhakti, 

and yoga, cach with its own characteristics. Bhagavat appears with three differ- 
V dam naea aere maitaan ou ua ee 

appears as the unconditioned brahman SCHO inr i UN 
i man, oi > path of yoga, as the indweller... 


following the path of passionate devotion (rà | : | 
- \rāgabhaktı), one attair t 
himself,” (C.C.m.24/75, 76, 79, 81) + One aa d 


9) athaivam sūcitānām Srīkrsņatadvācyavācakatālaksana- 


sambandhatadbhajanalaksanavidheyasaparyayabhidheyatatp- 
remalaksanaprayojanakhyanam arthānām nirņayāya tāvat 
pramāņam nirniyate / tatra purusasya bhramādidosacatusta- 
yadustatvāt sutarām alaukikācintyasvabhā paréayc 


| E | à vavastuspar$ayog- 


9) Now,inorder to determine the meaning of those topics 








ust alluded tot, namely: the sambandha, or relationship be- 
ju à. 3, 1 
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tween the topic under discussion, Ge a and the uro 
through which it is expressed; the abhidheya, or m a 
' the worship of Krsna, taught in the form of scriptural 

- and the prayojana?, or goal, which 1s characterized 
"K the standard of valid knowledge* will be 


junction ; 
by love of Krsna, 
ui | - kinds of defects,* confusion 
Since people are subject to four kinds of defects,” € 

: nore it | | i | rasp- 

etc., and more importantly, since they are B 0 g na 
A ntially supernatural and inconceivable realty, 


ing the esse . i i 
ps ption etc. will prove unreliable in this realm. 


their sense-perce 


| D ding section. 
icitānām : B. D. explains this as a reference to the prece ba Me 
ei B wrote that the mangala verse found there rep 


In his remarks on T. 5. Ci ME has (cf. below for a discussion of anu- 


sented a brief statement of the Mrs FREE tins Me e 
| 'hic . considers to be tou : 
handhas), which he co 


y mentioned. R. M. also finds reference to the 
tion 8 with the phrase “may he bestow preman 
bhidheya)." He finds the sambandha í 
h Jiva states his intention to write 


matter) to the three explicitl 
d | RE is 
abhidheya and prayojana M se 2 
(the prayojana) on his worshippers Vae 
however, indicated in section p Kā 
"ati n the Bhāgavata furans. "me 
this SER . The term abhidheya normally conveys the sii E feos 
es Tiva however, qualifies the term with mo one Ee Ne 
| in the sense of something to be NC. d diete 
t: i in scriptures, LC. : » B. ! 
ething prescribed T is d Wels c UR ye isten 
(kirtana), etc.,” a reference to 
"ae characteristics of bhakti. 
anam vandanam dāsyatņi 
navalaksaņā | Bh.P. 


ar oal of life, a refter- 
3. prayojana : B. D. defines prayojana as peat E Arte) 
excels the belief that preman constitutes the 


moksa. = «i Pt, 

beyond artha, kama, dharma, oS means of acquiring valid oh 

pramanam : The pramāņas, 9r pam by the followers of Vedānta: 

are generally considered to be sx mn (inference) upamána (analogy 
pratyaksa (sense-perception); n i m non-cxi 


šabda (revelation or valid y S 
or anupalabdhi (proof based pipan T" 


* L š 513 
is signified 


= M AeheEeocscHIksnnihóuá Bā c— 


saparyáya, 1.€- 
also connotes som xta 
s „Itis the worship of him which a his praises 
ing to his glories (sravana) ; uia a KEN 
the famous Bhdgavata verse pae Mii rem | arc 
( fravanam kirtanam visnoh ue visui. bhaktis cen 
sakhyam átmanivedanam J| iti pumsarp 


7/5/23-24) 


adding 4rsa (the statements € 
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| j Prameyaratnāvali. R. M. mentions only anumána, upamdna, and anupalabdhi 
| in addition to fabda and pratyaksa. 
5. bhramādidosacatustaya : Jiva identifies these four defects as bhrama (con- 


! fusion), pramada (inadvertence), vipralibsā (deception), and karaņāpātava (faulti- 
i ness of the senses). B. D. defines these as follows: “Bhrama is that understand- 


ing due to which one sees something which is not actually there, such as when 
one thinks he sees a person while looking at a tree stump (atasmims tadbuddhir 
bhramah, yena sthāņau purusabuddhif | ). Pramáda is inadvertence or absent-mind- 
edness, due to which one does not notice a song sung nearby  (anavadhána- 
tányacittatálaksanah pramádah, yenāntike giyamānam gānam na grhyate |) Vi pralipsà 
is the desire to deceive, due to which a teacher might conceal something from 
a student which he himself knows (vaficanecchā vipralipsá, ayā $fisye svajilāto 
"Dy artho na brakāšyate | ). Karanapáfava is dullness of the senses due to which one 
might fail to correctly recognize an object even though giving it his full atten- 
tion (indriyamāndyam karaņāpāļavam, yena dattamanasábi yathdvad vastu na pari- 
ciyate] )." 

A statement of the anubandhas, giving the reader a brief acquaintance with 
the nature and contents of the text he is about to study, is considered to be an 
obligatory prerequisite for this type of philosophical treatise, The Vedāntasāra 
of Sadānanda (sec. 5) mentions four anubandhas, namely: adhikdra (a statement 
of the necessary qualifications of the student) ; visaya (the subject matter of the 
text); sambandha (the connection between the subject matter and the text); 
and prayojana (the purpose of the text). The anubandhas mentioned by Jīva in 
cope eA 

janasambandhabhidheyavadgitasastram... ) agavadgild commentary, (,..visistaprayo- 


The question of bramāņas which is raised in the second line of this 


Y | | scction 1$ 
dealt with extensively by 


M T | y by Jiva in S. S. In fact, as much space is devoted to the 


VR NUR r;asummary of the major 
points 1s given below. 


After cnumerating the ten pramánas, Jiva states that fabda alone 
from the four defects mentioned above, can be considered a foolproof pramdna 
since it is not based on any of the other pramāņas, and can function in the reali 
ot metaphysical guestions. | pri" 
| Jiva then categorizes pratyaksa (sense- 
ing to the five external sense organs and 


daa Dae may be either savikalpa (mediate) or nirvikalpa (immediate) 
either vaidusa (based on šabda) or avaidusa (not based on sabda), th idi 
pralyaksa alone being trustwor thy. ee 
Voy an description of anumāna (inference) and the five-sided syllo- 
ZI e emen of erroneous inference is explained as the result of the 
S vam $ ae universal concomitance. For example, if one sees smoke 
g from hind a mountain, he concludes that there is a 
other side of the mountain, based on the belief that * 
is fire”. However, in the case of a fire which has 
smoke will also be'scen to rise, resulting in the err 
is still burning. Since the remaining pramdnas arc 
or axumāna, they are prone to the same errors. 7 


being free 


perception) into six groups accord- 
the internal sense organ, the mind. 


fire buining on the 
where there is smoke there 
bcen extinguished by rain, 
oneous conclusion that a fire 
all based either on pratyaksa 








ij F 
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r describing the remaining seven pramāņas, Jiva CDI to the guestion 
akes a distinction between mere verbal testimony and revela- 
the latter alone being reliable. He writes, “That alone is accepted a fabda 
ce he: alarly studied by all for the attainment of wisdom, which brings 
whieh Y Er ld study it, and by virtue of which their sense-perception etc. 
ede fied ; | it is that whose existence is self-established, since it is eternal. 
become : M | j t all time-honored knowledge, and the embodiment of the mahd- 
M Hio x ie holy scriptures, the Veda itself, established on the strength of 
vákyas; it is | : 5 ' e eternally existent words of bhagavat, the universal cause, 
gals cat fron time to time, and again at the beginning of creation, 
d author, can be considered free from the crrors abit 
d for knowledge regarding the creator ot Uae 
‘verse, They alone constitute the one, infallible dass of nto das 
aues xt offers arguments in favor of the eternal nature oi the : 


iva ne ‘tative nature of 
Jas "from the Vedas, and the authoritative n 


he origin of the universe | Tn the course ol 
x t LA yerative and declarative statements of the VN KCN which 
mH Ei | Jiva cites verses from both Šruti an mr , 


= : Rāmānuja, and 
| a bhāsyas of Šankara, | 
Brahmas ütr ER. Misra's Bhamati pur 
c Varas bhāsya on Br. S. 
ing the authority of the Vedas, and quotes gree ie. qi Vedas. 
2/1/1 regarding the inability VEN. dii all knowledge, Jiva dis- 
n AVS established the Večās © ft n He refutes the doctrine 
ne different me angang: e se oF or sphofa, above and 
CE a e} : n indefinable , 
S ho avada, which posits an - ain the emergence 
m, de linguistic elements of wx: va gan dicen which reduces 
Rz MJ the doctrine 1 Hilo: ( add 
their meanings, and embraces ich, being both universal 
the meaning oí wot ds to hich, 


their elements w ^u bla ag 
: | suj 

ternal, render the Vedas also universal and etd iic ius on beku 
MR by quoting Sankara's bhágya on Br. S. 1/3] | 

mii : X this topic. j je e ctions of words. 
ES. ME and discusses the different gee de ssi with its 

; beda i | saitēs | 

mi Sen categories mukhyā, a aod een iva closes this section 

he d: ak 

ubdivisions, as are the terms © ne the infallible nature Of = 

by returning to his earlier assertion veteri est php (22/98) 

Es he supports with a quotation from dans gun etc. on the stren p 
“The followers of brahman describe the pann: things just as they appear. 
of the Vedas; they are no! constrained to S2 | 


Afte 
ol fabda, and m 


which are man 
but have no human 


etc, They alone must be studie 


his arguments, 
he borrows from the | | 
Madhva. He also quotes a section o 


M. - anity f à isi | i 
10) tatas tāni na pramaņ anād ARS 
MM sarvalaukikālaukikājiā a dana F vād | 
laksano veda evasmakam ae 
svabhavam vastu vividisatam ! 
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substratum of all, whose nature is incomprehensible and w 
drous -to the Vedas, whose utterances have no earthlv orio; 
being the source of all knowledge, both natural ad 
wledzge, both natural and | 
and having been har T | supernatural, 
iaving been handed down in an unbroken line of succe 


E - - 4 a 
from time immemorial. SSIOD 


l. tatah : (plains, "Si 
confusion, « zi explains, "Since pratyaksa etc. are subject to the defects 
Vues ka ESKARO! lead to the highest truth" (tato bhramádidosayo it 
ra i T n 3 = -— 3 t 
de b » oie TEE pq NE dd na bhavanti | ), B. D. follows vdd 
mples of the kinds of errors TS RAN i "i 
yw De : inds of errors to which sense-perception and inference a 
j 2 » Closely following Jiva's own exposition of this topic in S. S j um 
A aram Īsu : ies EE, Rn i i i Perlen 
M P | dera : B. D. writes originating from Brahma” (brahmot 
f ds an apparent reference to the Madhva Sampradāv ‘hi a pan- 
origin directly to Brahmā. pradàya which 


traces its 
LV tac cå | à 
) B canumatam tarkapratisthanat itvadau 
i acintyàh khalu ye bhàvà na tàms tarkena y 
sastrayonitvat ityadau šrutes tu Sabdamūlatv. 
pitrdevamanusyanam vedas caksus t 


ojayet / ityadau 
atvat ityadau 
sreyas tv anupalal ; 
: abdhe "rthe sādhyasāc 
kai sadhyasadhanavor an; 
Ityàdau ca // yasadhanayoi api // 


a. This is confirmed by the follow 
anmas ti 011/11 este]: 
vides Ed oe = argued that since mere reason pro- 
find some other ara. po bee our position, then we will 
we reply ‘no, you will of Taterence on which to base our position, 
bhārata, Bliviona ix: E. Nt the same difficulty”.**); Mahā- 
those realities which ur One should not apply reason to 
inconceivable to be distinct quen B Ate Beene E 
at e things of nature." ) ; Brahma- 


sūtra 111/13 (ss; i 

XR | AME. ike scriptures are the source [of the know- 

SE ainas inm ); Brahmasütra 2/1/27 (‘This is verified b 

ioi ana LE the source [of the knowledge of e 

"nc Ee MER M ga Purāņa 11/20/4 (**O Lord, this Veda of 
supreme ‘eye’, by virtue of which the devas, yes 


and mortals app 
tian, cepe SET de things beyond the range of percep- 
ment.”). e highest goal and the means of attain- 


ing scriptural statements: 


12) tatra ca vedasabd 


gamārthatvāc ca tadarth ya samprati dusparatvad duradhi- 


anirna Anam » a 
iàyakanàm muninàm api paras- 
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paravirodhad vedarüpo vedarthanirnayakas cetihasapuranat- 
makah $abda eva vicaraniyah / tatra ca yo và vedasabdo 
nātmaviditah so "pi taddrstyanumeya eveti samprati tasyaiva 
pramotpādakatvam sthitam | tathāhi mahabharate manaviye 
ca itihasapuranabhyam vedam samupabrmhayed iti pūraņāt 
puranam iti canyatra | na cavedena vedasya brmhanam 
sambhavati na hy aparipurnasya kanakavalayasya trapuna 
pūraņam yujyate | nanu yadi vedašabdah puranam itihāsam 
copādatte tarhi purāņam anyad anvesaniyam | yadi tu na 
na tarhitihasapuranayor abhedo vedena | ucyate visistaikar- 
ihapratipàdakapadakadambasyápauruseyatvád abhede 'pi 

s'arakramabhedad bhedanirdešo py upapadyate | rgadibhih 
iseyatvenābhedo mādhyandinašrutāv eva 
vvajyata evam vaare ‘sya mahato bhütasya nih$vasitam etad 
Ad" yajurvedah sàmavedo "tharvaügirasa itihāsah 


saman anayor apa Uri 


yad rgvedo 
purāņam ityādinā [| 


since the Vedas are at present! difficult to 


|2) And here, 
d to comprehend—for even the 


zo through completely? and har | 
sages? who sought to ascertain their meaning contradict one 
another—we will examine tabda in the form of Itihāsa and 
Purānas alone, both of which partake of the nature of Vedas, 


and serve to ascertain the meaning of the Vedas. Further- 
more, those portions of the Vedas which are not mee s 
their own can only be inferred by examining Itihāsa and Pura- 

‘dent that in the present age, 


nas. For these reasons, 1t 15 €V 


Itihasa and Puranas are alone capable of generating true 


knowledge. deny | 
Thus we find in the M. ahābhārata and Manu Smrti,’ = core 
supplement the Vedas with Itihasa and Puranas” (M.Bh., 


Adiparvan 1 [267 ) ; and elsewhere, ~ ‘Purana’ is so called because 


it completes (pürana):" For just as a chipped oci pac 
cannot be filled with lead, so also the Vedas cannot supple- 


mented by something non-Vedic. we jJ ar g 
But then, if we accept Itihasa and Puranas as Vedas, won't — ee. 


we have to look for another re supplement thes | 
Otherwise, Itihāsa and Purāņas Ca ot be cons | 




























| 
| 
| 
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tion, insofar as all the verses are of divine origin, stilla distinc- 
tion can be made in terms of word order and accent.” The 
identity of Itihāsa and Puranas with the Rgveda etc., with respect 
to their divine origin, is expressed in the Mādhyandina ruti 
itself: *...in the same way, my dear, what is known as the 
Reveda, Yajurveda, Sāmaveda, Atharvaveda, ltihasa, Purāņa...has 
been breathed forth from that great being." (Br.U. 2/4/10) 


l. samprati : Jiva explains this to be a reference to the Kali Yuga, the last 
of the four ages, in which beings are poorly equipped to grasp spiritual truths, 

2. duypüralvàt : Jiva writes that the Vedas are difficult to go through be- 
cause parts of them are no longer available and the intelligence of people is 
limited (apracaradrtipatvena durmedhastvena ca duspāratvāt | ). 

3. munindm : Both B. D. and R. M. identify these sages as the authors of 
the sx Darsanas: Vyasa, Kanāda, etc. 

4. According to Sitanath Goswami, this line is not found in Manu Smrti. 
(Jiva: 1967: 15.) 

5. R.M. reads purāņādikam anyavad anvesaniyam, giving the meaning, “‘Pu- 
ranas etc. must be searched for, as is the case with the others, 1.c. the Vedas." 
Ihe idea, according to both readings, is that if Itihāsa and Purāņas are identi- 
cal with the Vedas in all respects, then, like the Vedas, they will also have miss- 
ing portions, and will require still other Itihāsa and Purāņas to supplement 
them. 

6. padakadambasya: According to B. D., the "cluster of verses" includes 
all those beginning with the Rgveda, up to and including the Purāņas (rgādt- 
purāņāntam ). 

7. svarakramabhedat: B. D. analyzes the first two words of this compound, 
svara and krama, as forming a tatpurusa, meaning ‘‘a gradation of accent". He 
writes, “In the portion composed of the Rgveda etc., there is a gradation of 
accent; such a gradation is not found, however, in the portion composed. of 
[tihasa and Purāņas. Thus, a partial difference does exist” (reādibhāge svara- 
kramo ' sti, itihāsapurāņabhāge tu sa nāstīty etad amšena bhedah | ). R. M. understands 
svarakrama to form a dvandva compound, and explains, **The distinction re- 
garding svara refers to the Vedic rules of recitation involving the accents ant- 
dālta, udátta, and svarita. The distinction regarding krama concerns the special 
order of the words of the Vedas. It is because of these distinctions that sūdras 
are forbidden to study or listen to a recitation of the Vedas.” (svarakramabhedat 
svarakramayor bhedāt... | tathà cānudāttodāttādisvarabhedenādhyayanavidhivisavatā 
vedasya | kramabhzdah...dnupiirvivisesah | ...$idrasyadhyayanasravanadinisedhavisa- 
yatdvacchedakam ca | ) 


13) ata eva skandaprabhasakhande 
pura tapas cacarogram amarāņām pitamahah | 
āvirbhūtās tato vedah sasadangapadakramāh [| 
tatah purāņam akhilam sarvašāstramayam dhruvam | 


atra 
trtīvaskandhe ca 
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nityasabdamayam punyam Satakotipravistaram I 
nirgatam brahmano vaktràt tasya bhedān nibodhata // 
brāhmam purāņam prathamam ityadi | 
&atakotisankhya brahmaloke prasiddheti tathoktam | 


reyajuhsamatharvakhyan vedan purvadibhir mukhaih | 
ityadiprakarane E 

itihāsapurāņāni pancamam vedam i$varah | R 

sarvebhya eva vaktrebhyah sasrJe sarvadarsanah ! ee 
api catra saksad eva vedasabdah prayuktah puranetihasayol | 


anyatra Ca | 
purāņam pancamo vedah | | 

Anam ca paficamo veda ucyate | if 
vedān adhyāpayāmāsa mahabharatapancaman I] Ken 

anvathā vedan ityādāv api pancamatvam navakalpyeta saman 

| at sankhyāyāh / bhavisyapurane 

vedam yan mahābhāratam smrtam | 

iti / tathà ca sama kauthumiyasakhayam chandogyopaaiey e. 
rovedam  bhagavo ‘dhyemi yajurvedam sama 

a | | itihāsam X puranam paficamam 
asva mahato bhütasya 

ám. evāntarbhūtatvakal- 
nirastam | tad uktam 


itihasah pur 


jātīvanivešītatv 
karsnam ca pancamam 


àtharvanam — caturtham 
vedānām vedam ityādi | ata eva 
itvādāv itihasapuranayos caturp 
panayā prasiddhapratyakhyanam 
brāhmam puranam prathamam ityadi // 


e Prabhasa Khanda of the 

Brahma, the grandsire 
erities. AS a result, the 
he six auxilliary branches 


= LI * h 

13) "Therefore, 1t 1$ stated in : 
Skanda Purana: "In ancient nee 
of the devas, practiced severe aus 


Vedas became manifest along with t sea ee 
and the pada and krama texts. Then the 7 


igi 7 sed of the 
embodiment of all the scriptures, uachane de a (of me 
eternal sabda, sacred, and consisting ee Listen to the differ- rae 
verses ) issued forth from ENET ere T Purana is first...” 
ent divisions of that pus | 7 A obe" is mentio ed. 
(Sk.P, 272 en the number (of verses) which 
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one facing east." (Bh. P. 3/12/37) And in the same context: 
“Then, the all-seeing Lord breathed forth Itihāsa and Puranas, 
the fifth Veda, from all of his mouths." (Bh.P. 3/12/39) And 
here, the actual word “Veda” is used with reference to Itihàsa 
and Puranas. Elsewhere we find: **The Purana ts the fifth Veda;” 
"Itihàsa and Puranas are said to be the fifth Veda;" (Bh. P. 
1/4/20) “He taught the Vedas, with the Mahābhārata as the 
fifth” (M.Bh., Moksadharma 340/11) etc. 

If it were not the case (that Itihāsa and Purāņas are Vedic 
in nature), then the characterization of them as the "fifth” 
in the preceding verses would be unwarranted, since only things 
of the same kind can be combined to form a single sum. It is stated 
in the Bhavisya Purāņa: “That which is known as the Mahā- 
bhārata is Krsna Dvaipāyana's (ie. Vyāsa's) fifth Veda." We 
also find in the Chàndogya Upanisad of the Kauthumiya Šākhā: 
"Sir, I have learned the Reveda, the Yajurveda, the Sāmaveda, and 
the fourth, or Atharvaveda, as well as Itihāsa and Puranas, the 
fifth Veda among the Vedas." (Ch. U.7/1/2) Thus is refuted 
the well-known exclusion? (of Itihāsa and Purànas from the 
realm of Sruti), which is based on the belief that the terms, 
Itīhāsa and Purana, occurring in Br.U.2/4/103 refer merely to 
historical. (Itihasa) and mythological (Purāņa) portions of the 
four Vedas themselves. Therefore it is stated, The Brahma 
Purdna 1s first..." 4 


l. As will be explained in T. S. 14, the number of Purāņic verses found 
in the mortal world, four laks, represents a condensed version of the original 
hundred crores which are said to still exist in Brahmaloka. 

2. prasiddhapratyakhyanam : B. D. explains the position of the opponent, 
the Mimamsakas, as follows: “Only those ancient stories (Itihāsa) and leg- 
ends exhibiting the five characteristic signs (Purāņas) which are found in 
the four Vedas are to be accepted (as breathed forth from the Lord), and not 
those Itihāsa and Purāņas which are reputed to have been composed by Vyāsa, 
and which can be heard even by südras" (tesv eva yat purāvrttam yac ca pafica- 
laksanam  ákhyánam te eva tadbhüte gráhye na tu ye vyāsakrtatvena bhuvi khyāte 
$üdrünàm api šravye iti karmaļhair yat kalpitam tan nirastam ityarthah | ), 

J. In his commentary on this verse (cf. T. S. 12), Sankara upholds the 
Mimamsaka view stated above, identifying the Itihāsa portions as "the dia- 
logue between Purüravas and Urvašī from the Satapatha Brühmana (11/4/4/1) 
etc." and the Purāņic portions as “descriptions such as ‘In t | 
this was non-existence.' (Tai. U. 2/7), etc.” 

4. tad uktam : The fact that the Brahma Purāņa is mention 
Sk. P. 2/5 is offered as proof that the Purāņas mentioned in Br 


he beginning, all 


ed by name in 
"U. 2/4/10 refer 
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to the well-known eighteen Purāņas and not merely mythological portions of 
the Vedas. 


14) paficamatve karanam ca vāyupurāņe sütavakyam 
itihāsapurāņānām vaktaram samyag eva hi | 
mam caiva pratijagrāha bhagavan isvarah prabhuh // 
eka asid yajurvedas tam caturdha vyakalpayat / 
cāturhotram abhüt tasmims tena yajfiam akalpayat |] 
adhvaryavam yajurbhis tu rgbhir hotram tathaiva ca | 
audgatram samabhis caiva brahmatvam capy atharva- 
bhih // 
akhyanais cāpy upakhyanair gathabhir dvijasattamah / 
puranasamhitas cakre purāņārthavišāradah [| 
vac chistam tu yajurveda iti é4strarthanirnayah / iti | 
brahmayajūādhyayane ca viniyogo dr$yate "mīgām yad brāh- 
manānītihāsapurāņāni iti / so 'pi nāvedatve sambhavati | ato yad 
aha bhagavān mātsye 
kalenagrahanam matvā puranasya dvijottamāh / / | 
vyasarapam aham krtva samharami yuge yuge [11] is 
pūrvasiddham eva purāņam sukhasamgrahanaya samkalaya- 
miti tatrarthah / tadanantaram hy uktam a 
caturlaksapramāņena dvāpare dvapare sadā | | 
tad astadagadha krtva bhürloke 'smin prabhasyate / 
adyapy amartyaloke tu $atakotipravistaram [| T 
tadartho "tra caturlaksah samksepena nivesitah / ss | Aki 
atra tu yac chistam tu yajurveda ityuktatvat a 
bhāgaś caturlakşas tv atra martyaloke samksepena sarasaimgi 
hena nivesitah na tu racanantarena [ 


|4) Süta's statement from the Vayu ixi T Misi 
hàsa and Purāņas are considered the fifth T vij oin aatis 
Lord, Bhagavan (Vyàsa) appointed me to i ceo 


kā "Tākā d Pur A 
expounder of Itihasa an four parts. The tout 












qim hotrs 
existed; he arranged that into four par^ Aee as ! 
arose within; thereby did he create pte enm | 

the Yajurveda came the office of the Adhvaryu p 
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rāņas (and Itihāsa)* by (gathering together) ākhyānas,* upakhya- 
nas, and gāthās.* This remaining portion? also falls within that 
(original) Y ajurveda®: this is the contention of the sacred scrip- 
tures.” (Và.P. 60/21-22) 

Moreover, in the formal study of the scriptures, known as 
brahmayajna, the use of Itihasa and Purànas is indicated by the 
words “the Brāhmanas, Itihāsa and Purāņas”. This would also 
not be possible were Itihasa and Purànas not Vedic in nature. 

Therefore bhagavat declares in the Matsya Purāņa: "O Best of 
the Twice-born, realizing that, in course of time, men become 
unable to comprehend the (original) Puràna, I assume the form 
of Vyasa, in every age, and summarize that Purana.” (Ma, P. 
53/8-9) That is, “To insure the happiness (of people), I take the 
already existent Purana and arrange it in a concise form.” Follow- 
ing this it is stated: “In every Dvapara Yuga, the Purana, 
consisting of four laks (of verses), is divided into eighteen parts 
and manifested in the world of mortals. Even today, the (verses) 
number a hundred crores in the world of the devas. The four 
laks found here represent a condensed version of that (original 
Purána)." (Ma.P. 53/9-11) 

And the fact that Sita said * This remaining portion also falls 
within that original Yajurveda” shows that the four laks of verses 
which represent the most significant portion of that (original 
Purana), having found their way into the world of mortals as a 
concise summary of the essential parts of that Purāņa, do not 
represent a separate composition. 


|. purdnasamhitah: B. D. analyzes this asa dvandva compound, the second 
element of which, samhità, refers to the Mahābhārata (samhitā bháratar üpàáh). 
According to B. D., the Puranas are composed of dkhydnas, while the upakhydnas 
and gáthàs combine to form Itihāsa. 

R. M. accepts the reading puránasamhitám which, though not found in any 
edition of T. S., is found in some editions of the Vayu Purdna. According to this 
reading, the compound would be a tatpurusa, meaning “the collection of the 
Puránas" (puránasamgraham). Consequently, R. M. treats all of the following 
three elements as belonging to Purāņas. 

2. àákhyánaih : B. D. defines akhyanas as “legends containing the five charac- 
teristics associated with Puranas.” (akhyánath paftcalaksanaih purāņāni | ) R. M. 
defines them as “portions made up of questions and answers, such as the dia- 
logue between Sita and Šaunaka.” (prasnottaravacananibandhaih sütafaunaka- 
samvādarūpair ityarthah | ) And in his commentary on a similar passage from the 
Visņu Purāņa, Šrīdhara defines ākkyānas as the description of events witnessed 
by the narrator himself. 





' has not seen. 
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3. upákhyánaih : B. D. defines upākhyānas as "ancient tales" (purāvritaih), 
while according to R. M,, they are "portions which make the significance of 
the text initially known, such as the dialogue between Suka and King Pariksit.” 
( prüthamikagranthàbhidheyaprakásakatf fukapariksitsamvádádir üpaih |) Sridhara 
defines them as the description of events about which one has heard, but 


4. gāthābhih: B. D. defines gáthás as "varieties of meters” (chandovisesaiļ). 
R. M. defines them as "ancient tales, legends, and dialogues" (purāvrttetikāsa- 
samvadakhydbhih). Sridhara characterizes gāthās as “metrical songs about the 
worlds of the pitrs, devas, etc.” (gāthās tu pitrprthivyadigitayah | ) | 

5. yac chistam: B. D. identifies this portion as the Purāņas and Itihása 
composed of dkhydnas, updkhydnas, and gáthas. Since these portions did not 
find their way into any of the four Vedas at the time of Vyasa's division of 
the Yajurveda, they are referred to as the “‘left-over”’ portion (sista). R. M. 
writes that only "certain Vedas” were used in the formation. of the four 
Vedas (kāmšcid vedān ādāya yajurādinām abhedena vibhāce krte...), the rest being 
the akhydnas etc. mentioned here. ^A 

6. yajurveda iti : From the context of this phrase, it is not clear whe her 
the sandhi is to be disjoined as yajurvede iti (giving yajurveda a locative ei 
ending), or as yajurvedah iti (giving it a nominative case ending). Whi c 
B. D. understands it in the former sense, R. M. analyzes yajurveda as having 
à nominative case ending, and explains that “the portion which Wa sis 
over aíter the four Vedas were formed was also called Yajurveda. re 
avasisjam tad api yajurvedanamakam ityarthah | ) Thus, according k Men 
there are three distinct Yajurvedas : the original Yajurveda, from w C aem 
the four Vedas, Itihāsa, and Purāņas; the Yajurveda dealing with e aes 
tions of the Adhvaryu priest; and the remaining hundred Peele 
which combine to form Itihasa and Puranas, also known as Yajurveda. 


15) tathaiva daríitam vedasahabhāvena $ivapurāņasya 


vāyavīyasamhitāyām 
samksipya caturo ve 
vyastavedatayā khyato 
purāņam api samksiptam ca 
adyāpy amartyaloke tu šatako 
samksiptam iti atra teneti sesah | i 
samākhyās tu pravacananibandhanāb a 
nirmananibandhana va / tasmat kvacid RARE HC: 
avirbhavatirobhavapeksaya / tad evam Hip e 
tvam siddham / tathapi sūtādīnām : dhikárab s: | 
līsatphalašrīkrsņanāmavat / lk sapit 
madhurartādhuram enu LE 
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bhrguvara naramātram tārayet krsnanama // iti | 
yatha coktam visnudharme 
rgvedo ‘tha yajurvedah samavedo 'py atharvanah / 
adhitas tena yenoktam harir ity aksaradvayam // iti | 
atha vedarthanirnayakatvam ca vaisnave 
bhāratavyapadešena hy amnayarthah pradarsitah / 
vedāh pratisthitāh sarve purāņe nātra samšayah |; ityādau | 
kifica vedārthadīpakānām sāstrāņām madhyapātitābhyupagame 
'py avirbhavakavaisistyat tayor eva vaisistyam | yathā pādme 
dvaipāyanena yad buddham brahmādyais tan na budhyate | 
sarvabuddham sa vai veda tad buddham nànyagocaram // 


15) The same idea is demonstrated in the Vāyaviya Samhità 
of the Siva Purāna by discussing the Purāņas alongside ofthe 
Vedas: “The Lord (Vyasa) summarized the four Vedas and 
divided them into their four sections. Since he divided the Vedas 
(vyastaveda), he is remembered by posterity as ‘Vedavyasa’. 
The Purana was also condensed into four laks (of verses). Even 


[! 
i 


today, (the verses) number a hundred crores in the world of the 
devas.” (Si.P. 1/33-34) Here, the word *condensed'* means 
“condensed by him (i.e. by Vyāsa)”. And the names ‘‘Skanda”, 
'*Āgneya”, etc. (by which the various Puranas are known) refer 
either to those who first declared them, as is the case with the 
Kathaka? etc., or to those who arranged them. Therefore, if one 
sometimes hears (the Puranas) spoken of as non-eternal, it is 
merely with reference tothe fact that they are sometimes mani- 
fest and sometimes unmanifest. Thus, the Vedic nature of Iti- 
hasa and Puranas is proved. 

Nevertheless, sitast and others are allowed access (to the 
Puranas) which, like the name of Krsna, represent ‘‘the choicest 
fruits of the creeper of all the Vedas”. As declared in the Prabhdsa 
Khanda (of the Skanda Purana): "O Best of the Bhrgus, the name 
of Krsna Is oe sweetest of the sweet, the most auspicious of the 
auspicious, the choicest fruit of the creeper of 
the nature of pure consciousness. If cendi pe nes ^d 
devotion or with contempt, the name of Krsna will trans | 

i H | port a 
mere mortal to the other shore." As stated in the Visnu Dharma: 
“He who utters the two-syllabled ‘Hari’ rea ug oS 

: e | ps the fruits of the 
study of the Rgveda, Yajurveda, Sāmaveda, and Atharvaveda”” And 
the ability (of Itihāsa and Purāņas) to determine the meaning 
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of the Vedas is mentioned in the Visnu Purana: **On the pretext of 
describing the events of the Mahābhārata, he illustrates the mean- 
ing of the Vedas. The Vedas all find a firm resting place in the 
Purāņas - about this there is no doubt." 

Moreover, even if (Itihasa and Purànas) are considered to be- 
long to the class of fastras which illumine the meaning of the 
Vedas,” still, they excel all others due to the eminence of their 
expounder (Vyasa). As stated in the Padma Purana, “Vyasa 
knows what even Brahma and the others know not. He knows all 
that is known, while what is known to him is beyond the reach of 









































others. 








|. pravacananibandhanāļ : According to B. D., the names “Skanda” 
etc. indicate that they were taught by Skanda etc., but not written by 
them. (skandena proktam na tu krtam iti vaktrhetukā skandadisamjfa | ) 
2 ka thakddivat : The reference here may either be to the Kapha Upanisad 


or, as B. D. maintains, to à particular recension of the Black Yajurveda, origi- 


nally mastered by the sage Katha, after whom it was named. (kafhenadhitam 
kathakam ityādisamjūāvat | kathanam veda kāthakah... | ) i 
3. Jiva offers further evidence for the Vedic nature of Itihāsa and 
based on statements from the Brahmasiitra. He writes, 
“The Vedic nature of Itihása and Puranas is also confirmed by B. 5. 2/1/9 
(“If you object that we are not allowing room for Smrti [i.e. Sankhya ], 
„ [if we make room for Sānkhya] we will be guilty of excluding 
other Smrti texts.’ ’’), since neither Itihasa nor Puranas are ln comics with 
other Smrti texts, as is the case with Sānkhya”” He continues, “One might 
object that Puranas should also be considered Smrti, based on B. S. 12/9 
which maintains that the notion of pradhāna (nature, OT prakrti) isa paca 
tive feature of Smrti (1.€. Sankhya), for Vyasa also describes the nature : 
pradhána in the Puranas.” Jiva answers this objection by referring to b. |. l 
1/4/3 which accepts pradhāna as a wor ; wale denyin dssdo 
independent principle, and maintains that it 15 in this sense alone that 
cept is used in the Purāņas, and not in the Sankhyan sense. | 
4 sūtādīnām : B. D. explains this as referring to šūdras, women, Mert : 
"twice-born". R. M. defines sitas as those born irom A ksatriya father a d. x 
brākmaņa mother. (Cf. Manu 10/11, Āzairīpād zīst A sūto bhavati játita | ^ AE 
sūtas were traditionally royal charioteers w^ 1 MEE WERENT i BS. 
ing the heroics of their king. The name “Sita” is also used to refer to the 















































Puranas in S. S., 























we reply 'no, 



































































































narrator of the Bhágavata, Ugrašravas. à nm ; by y caste- Te ss eg pet 
5. wvedárihadipi. šāstrāņām : B. D. identifies tace man different 
| 5 MW considers them Lo De em 
such as Manu etc. (manaoivddindm), while R. M. consi gy 
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anye vyavaharanty etāny urikrtya grhàd iva // iti / 
tathaiva drstam $rivisnupurane parāšaravākyam 

tato "tra matsuto vyasah astāvimšatime 'ntare | 

vedam ekam catuspādam caturdhā vyabhajat prabhuh // 

yathātra tena vai vyasta vedavyāsena dhīmatā | 

vedās tathā samastais tair vyāsair anyais tathà maya [| 

tad anenaiva vyasanam sakhabhedan dvijottama | 

caturyugesu racitàn samastesv avadhāraya // 

krsnadvaipayanam vyāsam viddhi nārāyaņam prabhum | 

ko ’nyo hi bhuvi maitreya mahābhāratakrd bhavet // 1t / 
skānda eva 

narayanad vinispannam jfiānam krtayuge sthitam / 

kiūcit tad anyatha jatam tretāyām dvapare 'khilam // 


=E Fa a 


ai 


sankirnabuddhayo devà brahmarudrapurahsarah j| 

$aranyam šaraņam jagmur narayanam anamayam | 

tair vijūāpitakāryas tu bhagavān purusottamah // 

avatirno mahāyogī satyavatyam parāšarāt / 

utsannān bhagavān vedān ujjahāra harih svayam // iti | 
vedašabdenātra purāņādidvayam api grhyate / tad evam itihāsa- 
purāņavicāra eva šreyān iti siddham / tatrāpi puranasyaiva 
garima dr$yate / uktam hi naradiye 

vedarthad adhikam manye puranartham varanane / 

vedah pratisthitah sarve purane natra samSayah // 

puranam anyatha krtva tiryagyonim avapnuyat / 

sudanto 'pi susanto 'pi na gatim kvacid apnuyat // iti | 


16) As stated in the Skanda Purāņa: Others have borrowed 
bits and pieces! from the ethereal realm of Vyasa’s mind? for 
their own use, just as one would remove objects from a house and 
use them." 

The same idea is found in the Visnu Purdna, in the words of i 
Vyāsa's father, Parāšara: "Then, in this twenty-eighth Man- 
vantara, my son, the Lord Vyāsa, took the one Veda, consisting 
of four parts, and divided it into four. All the other '"Vyāsas"s, 
and myself as well, (have made use of)* the Vedas just as the 
wise Vedavyāsa had arranged them. Therefore, know for certain 
that the different branches of the “Vyasas’ in the four yugas 
were created for this reason alone.* O Maitreya, know that 
Krsņadvaipāyana (Vyāsa) isthe Lord Nārāyaņa himself; for 





who on earth but he could have composed the Mahābhārata 9? 


which had issued forth from Narayana remained intact. It be- 


came 
in the Dvapara Yuga. When, due to the curse of the sage Gau- 


tama, knowledge | 7 
led by Brahma and Rudra, sought shelter with the benignant, 


refuge-giving Narayana, 


of their purpose 1 


jilanam mahākāšam anyesá 
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(Vi.P. 3/4/2-5) 
And in the Skanda Purana: “In the Krta Yuga, the knowledge 


somewhat distorted in the Tretà Yuga, and completely so 
turned into ignorance, the bewildered devas, 


and informed Bhagavàn Purusottama 
in coming. And the great Yogin, the Lord Hari 
himself, descended, taking birth as the son of Satyavati and Parā- 
&ara, and rescued the fallen Vedas." The word “Vedas” in the 
preceding verse ‘ndicates both Itihāsa and Puranas as well. It is 
thus established that the study of Itihasa and Puranas alone® 
leads to the highest good. And of these, it is the importance of 
Puranas alone which is seen; for it is stated in the Narada Purdna: 
«O Fair One (Parvati), I consider the significance of the Furanas 
to outweigh that even of the Vedas. The Vedas all find a firm 
resting place in the Puranas—about this there is no doubt. He 
who looks down on the Puranas will take birth in the womb of an 
animal, and even if well-behaved and peaceful, will find no 


refuge anywhere." 


1. avacchinnāni kānicit : R. M. explains this as a reference to the utterances í 


of Vyasa. (avacckinnāni yāni vakyanityarthal |) Kerne 
2. vyāsacittasthitākāšāt : B. D. explains, “The knowledge of Vyāsa 15 li 


if (K, | d 
limitless sky, while that of others is but a fragment of that. (bādarāyaņasy 


itānāni ; kkandākāšāni) 
m jāānāni tu tadamšabhūtām knanganen E Juri 
3. vydsaih : R. M. explains the plural number as indicating Vyasa s 
ciples. (vyāsair iti Sisyabhiprayena bahuvacanam ) sep xod 
1 4. x M. writes that the word vyavahrtá is to be supplied. (vyavahrtā | 


sah |) k Mri 
5. anenaiva : R. M. explains that the separate 


cause Vyāsa understood the limited intelligence of people, 


branches were created be- "T 
(durmedhatoddi- A 


c E 
LI 


daršanena ) SEM DE 
6. itihásapuránavicára eva asti" M. gualifies uns x 









takes the adverb eva as 1 


vicára eva Šreyān iti 
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17) skàndaprabhàsakhande 
vedavan nis$calam manye puranartham dvijottamāh / 
vedāh pratisthitah sarve purane nàtra samšayah // 
: bibhety alpaśrutād vedo màm ayam cālayişyati / 
itihasapuranais tu niscalo 'vam krtah pura // 
yan na drstam hi vedesu tad drstam smrtisu dvijàh / 
ubhayor yan na drstam hi tat purànaih pragiyate // 
yo veda caturo vedān sāngopanisado dvijāh / 
puranam naiva jānāti na ca sa syād vicaksanah | / 
atha purāņānām evam pràmanye sthite "pi tesàm api sāmastyenā- 
pracaradrūpatvān nanadevatapratipadakaprayatvad arvācīnaih 
ksudrabuddhibhir artho duradhigama iti tadavastha eva sam- 
Sayah/ yad uktam mātsye 
paficangam ca puranam syàd ākhyānam itarat smrtam | 
sāttvikesu ca kalpesu māhātmyam adhikam hareh // 
rājasesu ca māhātmyam adhikam brahmano viduh [ 
tadvad agnes ca māhātmyam tàmasesu $ivasya ca | 
sankirnesu sarasvatyah pitrnàm ca nigadyate // iti | 
atragnes tattadagnau pratipàdyasya tattadyajfiasyetyarthah | 
Sivasya ceti cakārāc chivayas ca | 
mayesu kalpesu bahusu | sarasvatyah nānāvāņyātmakatad- 
upalaksitaya nanadevataya ityarthah / pitīnām karmana pitr- 
lokah iti érutes tatprāpakakarmaņām ityarthah // 


sankirnesu sattvarajastamo- 


17) As stated in the Prabhāsa Khanda of the Skanda-Purána: 
“O Best of the Twice-born, I consider 
Purànas to be unchanging, like that of th 
find a firm resting place in the Purāņas—about this there is no 
doubt. The Veda is afraid of those of little knowledge, thinking 
“They will twist my meaning’; and so the meaning of the Veda 
was fixed in ancient times by means of Itihasa and Puranas. 
For what is not found in the Vedas, O Twice-born, is found in 
Smrti; and what is not found in either, is related in the Purànas. 
He who knows the four Vedas, together with the Vedangas and 
Upanisads, without knowing the Puranas, is not to be thought of 
as wise." (Sk.P. 2/90-93) i 
| But now, even though the authoritative nature of Purānas has 
been thus established, the following doubt still remains: since the 
Puranas are also not available in their en 
are chiefly concerned with establishing the 


the significance of the 
e Vedas. The Vedas all 


superiority of various - 








tirety, and since they 
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deities, won’t their meaning also be difficult to comprehend for 
modern man of meagre intelligence ? As stated in the Matsya 
Purana: ‘ʻA Purana should consist of five parts, as opposed to an 
Ākhyāna.' The glory of Hari is greater in süttvika kalpas*; the 
glory of Brahma is greater in rājastka kalpas ; and that of Agni and 
Šiva greater in tāmasika kalpas.* In mixed kalpas, the glory of 
Sarasvatī and the pitrs is said to be greater." (Ma.P. 190/13-14) 
The name Agni" in the preceding verse refers to the VAPOR 
yajñas which are offered in the different fires, The conjunctum 
ca in the phrase fivasya ca indicates that Šivā (Siva S Me 
Parvati) is also meant. The term “‘mixed kalpas refers to Pis 
many kalpas composed of sativa, rajas, and tamas: Ses 
refers to various deities indicated by Sarasvati, who is the je i 
iment of various words. And the pitrs refers to the mon cia 
acts which lead to the attainment of the world ak aei m 
declared in $ruti: Through karman one attains Pitrloka." (Br.U. 
1/5/16) 


|. dkhydnam itarat : R. M. offers two possible rep E vi kr scis 
In the first, he explains “Akhyana”’ as thc name of gue ies MR 
from Purāņas. In the second explanation, he xe m = joe no 
special type of Purāņic element distinct from the e MIR eret 
bhinnam | ākhyānam ākhyānākhyam šāstram | jad va ion: iem) (Of. T. S. 61 for 
tiriktam api prasangád ākhyānam | dr al ee s 
2 pc : haeret kai kalpa refērs to scriptures such as 
Anas 5 urānādišāstresu | ) : (fn 
MSS dO of the eighteen major Puranas Va giog idus 7 
To found in several Purāņas, although with p past) Diii aali 
ux Padma Purāņa (Uttara Khaņda 263/81-84), pe | TEL Br i Ld) 
Garuda, Padma, and Varāha Purāņas are sāttvika fee) Matsya, Kūrma, 
Brahma, Vàmana, and Bhavisya Purāņas are rājāsikā: 
Linga, Šiva, Agni, and Skanda Purāņas are tāmasika. 


| 1aJ aiva matsyac¢va 
18) tad evam sati tattatks pa ai E — a 
prasiddhanam tattatpural ane EA d ed aditáratamye- 
tu katham syāt yenetaranirnayah rā nM nce 
naiveti cet sattvàt samjayate d pues. "vt 
daršanam iti nyāyāt sāttvikam ove 


= Mr 
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i vatā vyāsena brahmasutram krtam tadavalokanenaiva sarvo 
'rtho nirņeya ity ucyate tarhi nānyasūtrakāramunyanugatair 
manyeta / kiücàtyantagüdhárthanàm alpāksarāņām  tatsütrà- 
nàm anyārthatvam kašcid ācaksīta tatah katarad ivatra samā- 
dhānam ; tad eva samādheyam yady ekatamam eva purāņa- 
laksanam apauruseyam šāstram — sarvavedetihàsapurananam 
arthasāram brahmasūtropajīvyam ca bhavad bhuvi sampūrņam 
pracaradrūpam syāt/ satyam uktam yata eva ca sarvapramāņā- 
nām cakravartibhūtam asmadabhimatam šrīmadbhāgavatam 
evodbhāvitam bhavatā // 


18) This being the case, the categories into which the various 
well-known Purānas fall are described in the Matsya Purāņa itself, 
based solely on stories concerning the different kalpas; but what 
means can be adopted by which the relative importance of these 
Purànas can be determined ? If we base our decision on the 
relative importance of the three gunas, sattva, rajas and tamas, then, 
on the strength of such statements as From sattva comes know- 
ledge" (Bh.G. 14/17) and “‘Sattva is the basis for the realiza- 
tion of brahman", we will have to conclude that only sāttvika 
Purāņas etc. are capable of leading us to the highest truth. 

But then (itmight be asked),! how can you reconcile the diver- 
gent views which are propounded by means of various specious 
arguments with regard even to the highest truth ? If you pro- 
pose that the entire significance can be determined merely by 
studying the Brahmasūtra, composed by the Lord Vyāsa himself 
in order to fix the meaning of all the Vedas and Purāņas, the 
followers of the other sages who wrote sütra texts will not accept 
your proposal. Furthermore, someone might interpret the signif- 
icance of these cryptic and terse sūtras in a distorted manner; 
how then can one know which one represents the correct inter- 
pretation > This issue could be settled once and for all if only 
you could point to one among the many scriptures, which exhi- 
bits the characteristics of a Purāņa, is divinely composed, repre- 
sents the essence of all the Vedas, Itihāsa, and Purāņas, is based 
on the Brahmasütra,? and is available throughout the land in its 
complete form. 

Well said ! (we reply), for you have just described the very 
Bhāgavala Purāņa which we consider to be the sovereign ruler of 
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1. tathàpi : This phrase introduces the remarks of a second person (indi- 
cated by the word bhavatā at the end of this section). B. D. writes: prechati 


tathāpīti |. 4 i Ā ZU 
9. brahmasütropajivyam : B. D. explains : By means oí which the meaning 


of the Brahmas ütra is fixed.” (yena brahmas ütram sthirártham syād ityarthah | ) 


19) yat khalu sarvapurāņajātam avirbhavya | brathimastitram 
ca praniyapy aparitustena tena bhagavatā nijasūtrāņām akrtri- 
mabhāsyabhūtam samādhilabdham āvirbhāvitam yasminn eva 
sarvašāstrasamanvayo  drsyate sarvavedārthasūtralakšaņām 
gāyatrīm adhikrtya pravartitatvāt | tathā hi tatsvarüpam mātsye 
yatradhikrtya gayatrim varnyate dharmavistarah | 

vrtrāsuravadhopetam tad bhāgavatam isyate [| | 

likhitvā tac ca yo dadyād dhemasimhasamanvitam [ 

prausthapadyam paurņamāsyām sa yāti paramām gatim | 

astādašasahasrāņi puranam tat prakīrtītam [ | iti | i 
s gāyatrīsabdena tatsiicakatadavyabhicaridhimahipada- 
sambalitatadartha evesyate / sarvesam mantrāņām ādirūpāyās 
tasvāh sāksātkathanānarhatvāt | tadarthatā ca janmadyasya 
yatah tene. brahma hrda iti sarvalokàérayatvabn f put e 
katvādisāmyāt | dharmavistara I atra dharmasa tage 
madharmaparah dharmah projjhitakaitavo a vi ; ec 
atraiva pratipaditatvat | sa ca bhagavaddhyanaduakgar - 


purastād vyaktibhavisyati II 


atra 


19) Even after manifesting the complete body of Bre | 
Brahmasütra, Bhagavān Vyasa was still no 
form to that which serves as a ae ee 
entary on his own Brahmasütra, which was revealed to 
addidi and which alone illustrates the common 


and composing the 


samādhi (see pp- 63, 64), ; en in the fac that it begins 
significance of all the scriptures, as T m ise à tement n- 
gn i trī, ch ct 4 as a concise sta i ķi x t T. ` 
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The word gāyatri in the preceding verse refers only to themean- 
ing of the Gāyatri, contained in the word dhimahi (“we medi- 
tate"), which occurs unchanged? in the Bhdgavata, and thus 
directly indicates the Gāyatri; for an outright quotation of this 
mantra, which is the prototype of all mantras, would not have 
been proper.? The fact that the Bhdgavata has the same signifi- 
cance as that of the Gāyatrī is seen in the phrases Janmádyasya yatah 
(from whom comes the origin etc. of the universe") and tene 
brahma hrdà (“who revealed the Veda [to the creator Brahma | 
through his heart") (Bh.P. 1/1/1), which form identical expla- 
nations regarding the substratum of the entire universe and the 
ability to inspire the workings of the intellect, with those of the 
Gàyatri. The word dharma in the phrase dharmavistarah 
signifies the “‘supreme dharma”, for it is declared in the Bhaàga- 
vata itself: The supreme dharma, devoid of all ulterior motive, 
is found in this Bhagavata." (Bh. P. 1/1/2) And it will be made 
clear in à subsequent section that dharma is characterized only 
by such practices as contemplation of bhagavat etc. 


|. hemasimhasamanvitam : R. M. interprets this to mean "mounted on a 


throne of gold, since it is king among Puranas’’ (hemasimhdsanam ārūdham 
purāņarājatvād iti |); and this is the sense in which Šrīdhara understands the 
compound (cf. T. S. 22). Itis more likely, however, that the intended mean- 
ing is "together with a golden lion”, based on the faci 
are found in this section 
which are to be 
etc. 


2. tatsdcakatadavyabhicā ridhimahipada 


I/1/1 (satyam param dhimahi 


act that similar prescriptions 
of the Matsya Purana regarding the other Puranas, 
offered together with such objects as a golden fish, golden swan, 


: Ihe word dhimahi occurs in Bh.P. 
) as well as in the Gayatri Mantra (bhargo d 
als. rap | s well | | 20 devasya 
dhimahi ). The form of this verb is distinctively Vedic, and the fact that it occurs 
in a Purāņic text such as the Bhāgavata is understood by Jīva to be an unmistak- 
able reference to the Gāyatrī. 

3. sākjātkathanānarhatvāt : R. M. reads likhana for kathana, and writes 
"since it would not be proper to wri i 


which can be heard by women, $ūdras, etc. (saksállikhanánarhatvàd iti strītūdrā- 
dyadhikārašravaņayog yagranthádau Sayatrisvar übalikhanasyáyog yatvād ityarthah | ) 
Since the word likhana occurs in an identical compound in Jiva' 
darbha (1/1/1), it is likely that R. M.’s reading is correct. 

4. The connection between the Bhagavata and 


s Aramasan- 


the Gayatri Mantra (Rgveda 
and has been noted by most 
the word dhimahi, Jiva men- 
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correspond to the Gayatri phrases tat savitur...devasya (‘‘of the divine Savitr”) 
and dhiyo yo nah pracodayát ("may he inspire our intellects" ), 

Šrīdhara also discusses the relationship between the Bhágavata and the 
Gayatri in his remarks on Bh.P. 1/1/1. He writes: “By opening the Bhdgavata 
with the word dhimahi from the Gàyatri, this Purana is shown to be of the nature 
of brahmavidyā, known as Gāyatrī.”” (dhimahiti gāyatryā prārambheņa ca gádyatryá- 
khyābrakmavidyārūpam etat purdnam iti daršitam | ) He also writes: "With the 
phrase tene brahma hrdā the significance of the Gayatri in terms of inspiring 
the workings of the intellect is indicated." (anena buddhivrttipravartakatvena 
gáyatryártho darsitah | ) Sridhara’s influence on Jiva’s treatment of this 
theme can be further seen from the fact that all three of the Purāņic 
verses cited by Sridhara in his comments on Bh.P. 1/1/1 are also quoted 

* Jiva in this and the following section. | | 
1 g, same theme is also found in C. C. in Gaitanya's dialogue with the 
Advaitin Prakāšānanda. He says: "This composition besos with the pes 
ing of the Gāyatri. Satyam param (the supreme realy ) anbicates the = 
ject matter of the text, and dhimahi (“we meditate”) indicates the ved 
spiritual practices." (gáyatrir arthe ei grantha ürambhana | satyam param samband 
dhimahi sādhane prayojana || C.C.m. 25/140) 


20) evam skande prabhasakhande ca 
vatràdhikrtya gāyatrīm ityadi | s y 
| sārasvatasya kalpasya madhye ye syur naramarah | 
tadvrttāntodbhavam loke tac ca bhāgavatam smrtam [| 
likhitvā tac ca ityādi ca / | B" 
astādašasahasrāņi puranam tat prakirtitam II et i Eier! 
tad evam agnipurane ca vacanāni vartante | tīkākrdbhih pr 
AŅĪKT Anantare ca i 
d dvādzšaskān BARS ) 
| hayagrīvabrahmavidyā yatra vrtravadhas pis : A i 
gāyatryā ca samārambhas tad val pūci eed: Zeal NES 
atra hayagrīvabrahmavidyā iti vetravadhasal ees Fist 
varmaivocyate / hayagrivié&bdeuBt Dune Es EERE yate E 
tenaiva ca pravartità nārāyaņavarmākhyā ra NÉE: gris 
évagirastvam ca sasthe yad va aávasiro nama ity prasid 
dham narayanavarmano brahmavidyamam C op jo 
ctac chrutvā tathovāca Cady a MEL AA 
pravargyam brahmavidyam ca satkrto satyasankitah DEI 
iti svamitikotthapitavacanena ceti / šrīmadbhāg ya bhaga 
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tatraiva vyafijulimahatmye tasya tasminn upadešah 
rātrau tu jāgarah kāryah $rotavyà vaisnavi kathā / 
gità nàmasahasram ca purànam Ssukabhasitam / 
pathitavyam prayatnena hareh santosakaranam // 

tatraivānyatra 
ambarīsa šukaproktam nityam bhagavatam $rnu / 
pathasva svamukhenāpi yadīcchasi bhavaksayam // 

skande prahladasamhitayam dvarakamahatmye 
Srimadbhagavatam bhaktya pathate harisannidhau | 
jagare tatpadam yati kulavrndasamanvitah // 


20) Thus, we also find in the Skanda Purdna, Prabhāsa Khanda: 
"That 1s to be known as the Bhágavata which, basing itself on the 
Gayatri, describes dharma in all its fullness, and which narrates 
the slaying of the asura Vrtra. And that is known in the world 
as the Bkāgavata which has its origin in tales concerning the gods 
and men who live in the Sarasvata Kalpa. Whosoever will make 
a copy of this Bhagavata and offer it away, mounted on a throne 
of gold during the full moon of Bhādra, will attain the supreme 
goal. This Puràna is said to contain eighteen thousand (verses )." 
(Sk.P. 2/39-42)! And these same lines are found in the Agni 
Purāņa as well.? 

And in another Puràna cited by the commentator (Sridhara) : 
“That is known as the Bhāgavata which contains descriptions of 
the Brahmavidyà of Hayagriva and accounts of the slaying of 
Vrtra, which opens with reference to the Gayatri, and which con- 
sists of twelve skandhas and eighteen thousand (verses). And the 
fact that the term "Hayagrivabrahmavidyà" from the preceding 
verse occurs alongside of the phrase *the slaying of Vrtra”” shows 
that the reference is to "Nàràyanavarman" (the armor of Nara- 
yana).* The name "Hayagriva"' in this verse refers to the horse- 
E eu who inaugurated the knowledge of brahman 

yanavarman"'. The fact that he bore the head of 
a horse is established in the sixth skandha (Bh.P. 6/9/52) with the 
phrase “having the name 'Ašvaširas' (Horse-headed')"; and 
the fact that "Nārāyaņavarman” signifies "Brahmavidyà" is 
indicated in the verse cited by Sridhara in his commentary on 
Bh.P. 6/9/52: “Hearing this, Dadhici, the son of Atharvan, hav- 
ing been respectfully received by the twin ASvins, instructed them 
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in the Pravargya ceremony* and the Brahmavidya, fearful of 
breaking his promise to them." 

Since the Bhágavata 1s dear to bhagavat, and cherished by his 
devotees, it is the most sāitvika (of Puranas). As stated in Gau- 
tama's question to Ambarisa in the Padma Purana: “O King, do 
you recite the Bhdgavata in front of Hari, containing accounts of 
the King of Daityas (Hiranyakasipu) and (his son) Prahlada ?" 
(Pa.P., Uttara Khanga 22/115) 

In the same section, Gautama instructs Ambarisa in the great- 
ness of the Vyafijuli vow: *'One should remain awake through- 
out the night (of the "Vyaūijulī Mahadvadasi’) and listen to com- 
positions concerning Visnu: the Bhagavadgita, the Thousand Names 
of Visnu, and the Purana taught by Šuka (the Bhāgavata). These 
bring contentment to Hari, and should be recited with great 
care.” 

Elsewhere in the same section: “O Ambarisa, if you wish to 
put an end to the cycle of birth and death, listen daily to the 
Bhāgavata taught by Suka, and recite it also with your own lips.” 

And in the Dvārakāmākātmya from the Prahlada Samhita of the 
Skanda Purana: He who remains awake (on the "Harivāsara' ), 
and recites the Bhágavata with devotion, in the presence of Hari, 
attains the abode of Visnu, together with his entire family." 


|. The three verses cited here by Jiva are found both in the Matsya Purāņa, 
as indicated in the previous section, and in the Skanda Purāņa, as indicated 
here. In the carlier section, only the first and third verses were quoted, prob- 
ably since only these two are quoted by Sridhara in his oN ae gi i 
1/1/15 consequently, these two verses are indicated by Jiva T aq ed 
their opening few words alone, while the middle verse, whi no 


mentioned earlier, is quoted here in full. Vy TE 
According to R.M., the first of these three verses is meant only to introduce 


: E j 46 3 + 
the verse which follows it. He writes: "The word on following mae zii st 
ally means ‘after the verse L ning with the words ádhikriya gádyatrim 


M | : a r 
(gāyatrim ityáditi ityádyanantaram ityarthah |) Perhaps due to the confusing nature 


of this portion of T. S. : ta y inns 
uncommented on, these first threc verses are omitted in many manuscripts an 


editions. 
2. This line is 
by either B. D. or R. 


20, and also due to the fact that B. D. leaves this part - 
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6/6/30, 6/10/19, 7/2/4, and 8/10/21, Hayagrīva is spoken of as a Dānava, or 
enemy of the gods; in Bh.P. 2/7/2, Hayagriva is mentioned as a lilāvatāra of 
Visnu; and in Bh.P. 6/9/52, there is reference to the sage Dadhīci, who is 
called **Asvasiras", another name for Hayagrīva, also meaning *horse-headed”. 
The question naturally arises, "Which Hayagriva is indicated in the verse 
under consideration, and how does his identification help explain the signi- 
ficance of the term 'Brahmavidyà' ?" 

As Jiva points out, the solution to this riddle hinges on the reference to the 
slaying of the asura Vrtra, found in the second half of this line. According to 
Bh.P. 6/9/51-55, Nārāyaņa instructs Indra regarding the slaying of Vrtra as 
follows: "O Indra. good fortune to you ! Go quickly to the great sage Dadhici 
and request his body, made firm through knowledge, vows, and the practice 
of austerities, He taught the full knowledge (of brahman) to the twin Asvins, 
by virtue of which they have become liberated while living; hence is this know- 
ledge know as *Asvasiras'. (Dadhici had earlier been forbidden by Indra to 
teach this sacred knowledge to the Asvins, who were of the low vatdya, or 
medical, caste, under penalty of having his head cut off. As a precaution, the 
Ašvins removed and preserved Dadhici's head, and grafted in its place the 
head of a horse, through which the sage taught the Asvins the knowledge of 
brahman. Later, when Indra severed the horse's head of Dadhici, the Asvins 
restored his own head to its rightful place.) The impenetrable ‘armor’ 
(varman) which you have received had been given (or taught) earlier by 
Dadhici to Tvastr; Tvastr taught it to Visvarüpa, and he taught it to you. 
It represents my essential being. Dadhici is a virtuous man. If requested by 
the Asvins, he will give up his own limbs. Have Tvastr construct a great wea- 
pon (a thunderbolt) out of his bones, with which you will sever the head of 
Vrtra, fortified by my power. Having slain him, you will regain your former 
power, wcapons, and treasures. You will prevail, for none can do harm to my 
devotees.” (Bh.P. 6/9/51-55) (Ct. van Guliks 1935: 11-14). 

4. pravargyam: B. D. explains this as the science of life" (prāņavidyām ). 
Actually, the Pravargya ceremony 1s part of the Agnistoma sacrifice, in which 
offerings of hot milk are made to the Ašvins. (Cf. van Buitenen: 1968 for a 
full description of this ceremony.) 


21) gārude ca 
purnah so 'yam atisayah | 
artho "yam brahmasūtrāņām bharatarthavinirnayah | | 
gayatribhasyarüpo 'sau vedārthaparibrmhitah | 
purananam sāmarūpah saksadbhagavatoditah // 
dvādašaskandhayukto 'yam Satavicchedasamyutah | 
grantho 'stādašasāhasrah srimadbhagavatabhidhah // iti/ 
brahmasūtrāņām arthas tesam akrtrimabhāsyabhūta ityarthah / 
purvam süksmatvena manasy àvirbhütam tad eva samksipya 
sūtratvena punah prakatitam pašcād vistirnatvena sāksāc chri- 
bhagavatam iti | tasmāt tadbhāsyabhūte svatahsiddhe tasmin 


saty arvacinam anyad anyesam svasvakapolakalpitam tadanu- 
gatam evadaraniyam iti gamyate | bharatarthavinirnayah | 


ityadyuktalaksanasya bhāratasyārthavinirņayo yatra sah | šrī- 
bhagavaty eva tātparyam tasyapi / tad uktam moksadharme 
narayaniye $rivedavyásam prati janamejayena 
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nirnayah sarvasastranam bharatam parikīrtitam // 
bharatam sarvavedāš ca tulām aropitah pura | 

devair brahmadibhih sarvair rsibhi$ ca samanvitaih // i 
vyasasyaivajnaya tatra tv atyaricyata bharatam / | 
mahattvād bharavattvac ca mahābhāratam ucyate [| | 


idam šatasahasrād dhi bhāratākhyānavistarāt | 
amathya matimanthena jūānodadhim anuttamam [| 
navanitam yathà dadhno malayāc candanam yatha / 
aranyam sarvavedebhya osadhibhyo 'mrtam yatha / | 
samuddhrtam idam brahman kathāmrtam idam tathā | 
taponidhe tvayoktam hi narayanakathasrayam I| iti [| 


21) Andinthe Garuda Purāņa: "This composition is exceed- 
ingly perfect. It contains the meaning of the Brahmasütra and 
determines the meaning of the Mahabharata'. lt functions as 
a commentary on the Géyatri and fortifies the meaning of the 
Vedas. It is the Sāmaveda of Puranas, declared by bhagavat him- 
self. It contains twelve skandhas, numerous vicchedas, and agn 
een thousand (verses), and goes by the name Šrimadbhāgavata. l 

“Tt contains the meaning of the Brahmasütra" : That is, it 
a natural commentary on the sūtras. Previously, it 


"D! nts 
Mr in a subtle form; that 


had been revealed in the heart (of Vyāsa) | | 
a then summarized and made manifest in the form of sūtras. 
Later, that appeared in its expanded form as the Bhagavata itself. 
Therefore, since the Bhāgavata represents a self-revealed com- 
mentary on the Brahmasütra, it follows that only those E 
self-styled commentaries which are in consonance à y 
Bhāgavata are to be respected.? "It determines the ser 
the Mahabharata”: That is, it contains the pa T ; 
meaning of that Mahābhārata which 1s characterized as o ci 
“The Mahabharata is extolled as determining the rare 
all the scriptures. In olden times, Brahmā and Fas | pA | 
along with all the rsts, gathered im PME mes d 
Vyàsa, and weighed the Mahābhārata against lue y 

scales tipped in favor of the Mahabharata. [There 


2 
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of its greatness (mahattva) and its heaviness (bharavattva), it is 
known as the Mahābhārata.” 

The import of the Mahābhārata (like that of the Bhágavata) 
revolves around bhagavat alone. Thus, the following verses 
are uttered by Janamejaya to Vyasa in the Nd@rdyaniya section 
of the Moksadharma (Mahābhārata): ""O Brāhmaņa, O Treas- 
ure-house of austerities, just as fresh butter is extracted from 
curds and sandalwood from the Malaya breeze, the Upa- 
nisads from all the Vedas and nectar from herbs, so too, by 
churning the ocean of the highest wisdom with the churning 
rod of knowledge, have these nectar-like words which you 
have uttered, based on stories concerning Nārāyaņa, been 
extracted from the legends found in the Mahābhārata, strewn 
throughout these hundred thousand verses." (M.Bh., Moksa- 
dharma 170/11-14) 


|. bhdrataérthavinirnayah: There is a verse in the Skanda Purána to the effect 
that the Mahābhārata was composed later than the eighteen Purāņas, in which 
case the Bhāgavata could not be considered to determine the meaning of the 
Mahābhārata. In reply to this, Jiva claims that although composed earlier than 
the Bhāgavata, the Mahābhārata was not revealed to Janamejaya and others until 
a'ter the composition of the Bkāgavata. (atra prabhāsakhaņde yad asļādašapurāņā- 
virbhávdnanlaram eva bhāratam prakāšitam iti šrūyate tat tribhāgavatavirodkāt bhára- 
tārthavinirņayaļ iti...pürvam krtam api bhāratam tatpašcāj janamejayādisu pracārītam 
ity apeksyaiva jfeyam | ) 

2. The different elements of this verse will now be discussed serially by 
Jiva in this and the following two sections. For a discussion of the identity of 
this verse, sec footnotes 4 and 5 from the preceding chapter. 

3. ddaraniyam : B. D. adds the following restriction to this claim: “Only 
those modern commentaries which do not contradict the Bhāgavata, and which 
are written by Vaisnava teachers, are to be respected. Those which contra- 
dict the Bhāgavata, such as the commentaries of Sankara, Kumārila, and Bhas- 
kara, are to be rejected." (anyad vaisņavācāryaracitam ādhunikam bhāsyam tadanu- 
gatam srībhāgavatāviruddham evādartavyam tadviruddham fankarabhaf[abháskarádira- 
cam tu heyam ityarthah | ) 


22) tathà ca trtiye 
munir vivaksur bhagavadguņānām 
sakhāpi te bhāratam àha krsnah [ 
yasmin nrņām grāmyasukhānuvādair 
matir grhītā nu hareh kathāyām II iti JI 


22) So also in the third (skandha): “(O Maitreya) even 
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your friend, the sage Krsna Dvaipāyana (Vyāsa) felt a desire 
to describe the virtues of bhagavat, and so narrated the 
Mahabharata, in which the hearts of men are drawn towards 
stories concerning Hari, through repeated accounts of lower 
pleasures.”* (Bh.P. 3/5/12) 


1. grámyasukhánuvádaih : B. D. reads kathā in place of sukha, and explains, 
"(through the repetition of) stories relating to everyday life, indicating the 
duties to be performed by householders, and supplemented by illustrations 
involving cats and mice, and vultures and jackals." (grāmyā grhidharmakarta- 
vyatadilaksand vyāvahārakī mūsikaviģālagrdhragomāyudrstāntopetā ca kathāļ ). 

Šrīdhara accepts the reading grámyasukha, and quotes the following vers- 
es by way of explanation: “What good does it do to describe lust to a lust- 
ful person or greed to a greedy person ? Is it not like hurling a blind man 
into a dark well? After describing these (lust and greed) in order to at- 
tract the minds of men, Vyàsa then denounces them here itself by means 
of legends which purify the mind. Otherwise, why would the wise and 
compassionate sage describe these two (lust and greed), which only lead 
to bondage to this frightful round of birth and death ?" (kāmino varņayan 
kàmam lobham lubdhasya varmayan | narah kim phalam āpnoti küpe "ndham 
iva pátayan || lokacittāvatārārtham varņayītvātra tena tau] itihásaih pavitrárthaif 
punar atraiva ninditau | | anyathā ve DERE UU janasya tau | varņayet 
sa katham vidvān mahākāruņiko munih || ) 

R. M. also reads gràmyasukha and offers an explanation which closely 
follows the verses quoted by Šrīdhara. He writes: "The repenton of 
accounts of lower pleasures is meant to initially engage the minds of even 
lustful people. Ultimately, the truth concerning bhagavat is made non 
through the denunciation of these lower pleasures, found in the very same 
accounts, so as to lead to the welfare (of the listener).” (grāmyasukhānu- 
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Some lines from the earlier portion are repeated verbatim in the latter 
portion, and some of the explanations given in one differ from those of the 
other, leading to the conclusion that one of the two, presumably the latter 
and more detailed portion, was meant as a replacement for the other, On 
the other hand, parts of the latter portion seem to refer directly to comments 
made in the earlier portion, leading to the conclusion that the second por- 
tion was meant to serve as a supplement to the first. It is possible that the 
second portion was written as a result of Jiva's dissatisfaction with the first, 
either because of its brevity or the nature of some of the explanations found 
therein, but that the actual function that portion was to play was never fully 
resolved. 


29a) gayatribhasyarüpo 'sau ; tathaiva hi visnudharmot- 
tarādau tadvyākhyāne bhagavan eva vistarena pratipaditah | 
atra janmadyasya ity asya vyakhyanam ca tatha darSayis- 
yate / vedarthaparibrmhitah / vedarthasya paribrmhanam 
yasmat / tac coktam itihasapuranabhyam ityadi / purananam 
samarupah / vedesu samavat sa tesu $restha ityarthah / ata 
eva skande 

šatašo ‘tha sahasrais ca kim anyaih $àstrasamgrahaih / 

na yasya tisthate gehe šāstram bhagavatam kalau // 

katham sa vaisnavo jiieyah šāstram bhagavatam kalau / 

grhe na tisthate yasya sa viprah $vapacàdhamah // 

yatra yatra bhaved vipra šāstram bhāgavatam kalau | 

tatra tatra harir yāti tridasaih saha nārada // 

yah pathet prayato nityam š$lokam bhagavatam mune / 

astadaSapurananam phalam prāpnoti manavah // iti | 
satavicchedasamyutah/paficatrimSadadhikaéatatrayadhyaya- 
visista ityarthah / spastartham anyat / tad evam paramā- 
rthavivitsubhih $ribhagavatam eva sāmpratam  vicaàra- 
niyam iti sthitam / 


22a) "It functions as a commentary on the Gayatri” = 


For it is so explained in those sections of the Visnudharmot- 
tara etc. which contain expositions on the Gayatri,’ that 
bhagavat alone is described in detail (in the Gāyatri). A 
similar explanation will also be given in this regard in the 
commentary on Bh. P. 1/1/1. 

“It fortifies the meaning of the Vedas" : That is, by virtue 
of the Bhāgavata, the meaning of the Vedas is fortified. There- 
fore it is said, *''One should supplement the Vedas with Itihasa 
and Puranas.” (M.Bh., Adiparvan 1/267) 
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«It is the Sāmaveda of Puranas” : That is, just as the Sāma- 
veda is the most perfect of Vedas, so is the Bhāgavata the most 
perfect of Purāņas. Therefore, we find in the Skanda Purana: "If 
the Bhagavata is not kept in one's house in the Kali Yuga, of 
what avail are collections of other scriptures by the hundreds 
and thousands? How can he be considered a Vaisnava who, in 
the Kali Yuga, does not keep the Bhagavaía in his house? Even 
if he is a brākmaņa, he is lower than an outcaste. O Narada, 
O Sage, wherever the Bhdgavata is found in the Kali Yuga, there 
Hari goes together with all the devas. O Muni, that pious soul 
who daily recites a verse from the Bhdgavata reaps the fruits of 
the eighteen Puranas.” (Sk. P., Visnu Khanda 16/40, 42, 44, 331) 

“Tt contains numerous vicchedas" : That is, itis characterized 
as having 335 adhyáyas. The meaning of the rest is clear. It is 
therefore thus established that in the present age, those seeking 
to know the highest truth need only study the Bhdgavata Purana. 


l. tadvyākhyāne : The fact that the pronoun tat in this compound refers to 
isc in the corresponding portion of section 22b in which 


the Gāyatrī is confirmed | 
| the Gāyatrinirvāņakathana section of the Agni Purāņa. 


verses are guoted from 


22b) hemadrer vratakhande 

strisüdradvijabandhünam trayi na Srutigocarā | 

karmašreyasi mudhanam Sreya evam bhaved iha / 

iti bharatam ākhyānam krpayā munina ktam I[ Dos 
iti vàkyam $rībhāgavatīyatvenotthāpya bhāratasya use d 
tulyatvena nirnayah krta iti tanmatānusāreņa tv evam tes y : 
yam bhāratārthasya vinirnayah vedārthatulyatvena vi m 
nirnayo yatreti / yasmād evam bhagavatparas tasmād a " e 
dhikrtya gāyatrīm iti krtalakgaņašrīmadbhāgav sti P m 
thah éribhagavatparaya gáyatrya Sorin + pees tae 
uktam yatradhikrtya gayatrim ityādi |] tathaiva n ae in kr 
tasyà vyākhyāne vistarena pratipaditah | tatra Ja 
digdaršanam yathà 

taj jyotih paramam 

j jyotir b van vis$nur : ALA 
zd Tr tel eiat sma saktirüpam vadanti f 
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atra janmādyasya ity asya vyākhyānam ca tathà daršayisyate I 
kasmai yena vibhāsito 'yam ity upasamhāravākye ca tac chud. 
dham ityādi samānam evāgnipurāņe tadvyākhyānam | 

nityam $uddham param brahma nityabhargam adhīšvaram [| 

aham jyotih param brahma dhyāyema hi vimuktaye // iti [| 
atrāham brahmeti nādevo devam arcayet iti nyāyena yogya- 
tvāya svasya tādrktvabhāvanā daršitā / dhyāyemeti aham tāvat 
dhyāyeyam sarve ca vayam dhyayemetyarthah / tad etanmate tu 
mantre 'pi bhargasabdo 'yam adanta eva syāt / supàm suluk 
ityadina chàndasasütrena tu dvitiyaikavacanasyamah subhavo 

Jüeyah / yat tu dvādaše om namas te ityādigadyesu tadartha- 
tvena süryah stutah tat paramātmadrstyaiva na tu svatantrye- 
nety adosah / tathaivāgre Srigaunakavakyam 

brūhi nah sraddadhananam vyüham suryatmano hareh [/ 
iti / na cāsya bhargasya suryamandalamatradhisthanatvam | 
mantre varenyasabdena atra ca granthe parasabdena paramai- 
švaryaparyantatayā dar$itatvàt | tad evam agnipurane 'py 
uktam 

dhyànena puruso 'yam ca drastavyah süryamandale / 

satyam sadāšivam brahma tad visnoh paramam padam // iti / 
trilokījanānām ^ upàsanàrtham pralaye — vinà$ini sūrya- 
mandale cāntaryāmitayā prādurbhūto 'yam puruso dhyānena 
drastavya upāsitavyah / yat tu visnos tasya mahāvaikuntharū- 
pam paramam padam tad eva satyam kālatrayāvyabhicāri sadā- 
$ivam upadrava$ünyam yato brahmasvarüpam ityarthah / 
tad etadgayatrim procya puranalaksanaprakarane yatradhikrtya 
gayatrim ityady apy uktam agnipurane / tasmat 

agneh puranam gayatrim sametya bhagavatparàm / 

bhagavantam tatra matvà jagajjanmadikaranam // 

yatrādhikrtya gayatrim iti laksaņapūrvakam | 

srimadbhagavatam šašvat prthvyàm jayati sarvatah // 

oe evam asya Sastrasya gāyatrīm adhikrtya pravrttir daršitā | 

yat tu sārasvatakalpam adhikrtyeti pürvam uktam tac ca gāya- 

tryā bhagavatpratipādakavāgvisesarūpasarasvatītvād upayuk- 

tam eva | yad uktam agnipurāņe h^ 
gayaty ukthàni šāstrāņi bhargam prànàms tathaiva ca Il 
tatah smrteyam gāyatrī savitri yata eva ca / 
prakāšinī sā savitur vāgrūpatvāt sarasvatī [[ iti | 

atha kramaprāptā vyākhyā vedārthaparibrmhita iti | vedārthā- 


nām paribrmhaņam yasmāt tac coktam itihāsapurāņābhyām 
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iti / purāņānām sāmarūpa iti vedesu samavat puranesu érestha 
ityarthah / purāņāntarāņām kesamcid āpātato rajastamasi jusa- 
mānais tatparatvapratitatve 'pi vedànàm kandatrayavakyaika- 
vakyatayam yathā sāmnā tathā tesām šrībhāgavatena prati- 
pādye srībhagavaty eva paryavasanam iti bhāvah / tad uktam 

vede rāmāyaņe caiva purane bharate tathā / 

ādāv ante ca madhye ca harih sarvatra gīyate [| iti | 
pratipadayisyate ca tad idam paramātmasandarbhe | sáksád- 
bhagavatodita iti kasmai yena vibhāsito "yam ity upasamhara- 
vakyanusarena jfieyam / $atavicchedasamyuta iti vistarabhiya 
na vivriyate | tad evam $rimadbhàgavatam sarvašāstracakra- 
vartipadam Aptam iti sthite hemasimhasamanvitam ity atra 
hemasimhāsanam àrudham iti tikakarair yad vyākhyātam tad 
eva yuktam / atah érimadbhagavatasyaivabhyasavasyakatvam 
$resthatvam ca skande nirnitam 

éatago "tha sahasrai$ ca kim anyaih šāstrasamgrahaiķ / tad 
evam paramarthavivitsubhih $rübhagavatam eva sampratam 


vicaraniyam iti sthitam // 


22b) The following Bhdgavata verse, quoted in the Vrata 
Khanda (of the Caturvargacintāmaņi) of Hemādri determines the 
meaning of the Mahābhārata to be equivalent to that of the Vedas: 
“The sage Vyasa compassionately composed the epic, Mahd- 
bhārata. with the idea in mind that it would lead to the welfare 
of Women füdras, and fallen Twice-born who are not entitled 
to hear the three Vedas, and are thus deluded as to what action 
would lead to their ultimate good.” (Bh.P. 1/4/25) Thus, accord- 
ing to this view, the phrase "it determines the meaning of the 
Mahābhārata” should be interpreted to mean “the meaning of 
the Mahābhārata is determined in the Bhagavata as being equiva- 


lent to that of the Vedas.”' | 
Since the composition known as the Srimadbhagavata and char- 


acterized by the phrase “based on the Gāyatrī” is thus concerned 


the Gāyatri which is itse | 
fore it is stated, ““That 1s 
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“That ‘light’ (mentioned in the Gāyatri) is the supreme brah- 
man, for the word bhargas indicates the light of consciousness." 
(Ag.P. 216/3) He continues, “That ‘light’ is bhagavat, Visņu, 
the source of the origin, preservation, and dissolution of the 
universe. There are some who repeat the name ‘Siva’ (in 
place of ‘Visnu’), some ‘Sakti’, *Sürya', or that of other deities, 
while the Agnihotr priests repeat the name *Agni'.? Verily it is 
Visnu who has assumed the form of Agni and the rest, 
praised in the Vedas etc. as brahman.” (Ag.P. 216/7-9) 
A similar explanation will also be given in this regard? in the 
commentary on Bh.P. 1/1/1. And in the concluding section of 
the Bhāgavata, the final line of verse 12/13/19, beginning tac chud- 
dham,* is identical in import with the explanation of the Gāyatri 
found in the Agni Purāņa:* "Let us meditate on the eternal, pure, 
supreme órahman, the everlasting light, and the highest Lord 
(thinking) 'I am the light, the supreme brahman’, ER order to 
attain  liberation."* (Ag.P. 216/6, 7) Here, the phrase “I am 
brahman” indicates a kind of meditation in which one assumes an 
attitude of identity between oneself and brahman in order to be 
fit for worship according to the principle “One who is not him- 
self divine may not worship the divine.” The verb 
(“Let us meditate”) means "May I, and all 
tate." 

But then, on the strength of this verse, one would expect to 
find the adanta stem, bharga, in the Gāyatrī as well.8 This can be 
explained, however, with the help of Panini Sūtra 7/1/39 as an 
instance of a Vedic irregularity in which the singular accusative 
ending am is replaced by the ending su.? | 

And in the prose passages which praise the sun as the object of 
worship in the Gayatri (Bh.P. 12/6/67-69), the sun should not be 
viewed as an independent entity, but rather as indicatin para- 
mātman, rendering those passages free from blemish The words 
of Saunaka at the end of the Bhāgavata are similarly to be under- 
stood: "Tell us, who are full of faith, of the manife t kr ‘of 
Hari, in the form of the sun.” (Bh.P. 12/11/28) ee 

And the “light” (mentioned in the Gayatri) does n 
that which dwells in the physical sun alone, for i se 
the word varenya (“most excellent” ke; 
word para (**supreme” ) from the Bh 
its application extends as far as the 
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dhyāyema 
of us as well, medi- 
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it is stated in the Agni Purāņa “Through meditation, the purusa 
can be seen dwelling in the disc of the sun. (But) the supreme 
abode of Visnu, brahman, is alone real and ever-blessed. "1? 
(Ag.P. 216/16, 17) That is, through meditation, the purusa, 
who manifests as the indweller within the disc of the sun, which 
will itself perish at the time of dissolution, so that the inhabit- 
ants of the three worlds may worship him, can be seen, i.e. 
worshipped. But the supreme abode of Visnu, in the form of 
Vaikuntha, is alone real, unchanging in the past, present, 
and future, since it partakes of the nature of brahman. 

After thus explaining the Gāyatrī, the Agni Purāņa also makes 
use of the verse beginning yatradhikrtya gàyatrim (Ag.P. 272/6) 
in the section which deals with the characteristics of Puranas. 
Thus we find the following verses: “The Agni Purana considers 
the Gayatri to be concerned with bhagavat alone, who is held 
therein to be the source of the origin, preservation, and dis- 
solution of the universe. The Bhkāgavata, characterized by 
the phrase, ‘based on the Gayatri’, ever flourishes throughout 
the land? Thus is the origin of the Bhagavata demonstrated 
to be based on the Gayatri. | " 

And the earlier statement regarding the Sārasvata Kalpa 
is also appropriate since Sarasvati, whose distina E 
characteristic is speech illustrative of bhagavat, pepresen t < 
essence of the Gayatri. As stated in the Agni Purāņa, Itis call | 
Gāyatri since it sings (gāyati), or reveals,'* Vedic texts, «un 
tures, the divine light, and the vital forces. It is called berg 

(the daughter of the sun) since it has the power of enlig yt 
ing. And since speech seater SE of the sun, 1t 1 
led Sarasvati.” (Ag.F. 4) Ru 
Nd next phrase will be explained. “It gin ui 
meaning of the Vedas” : That is, by virtue of the gatvei ae 
the meaning of the Vedas is fortified. Tae aa is Said, 
«One should supplement the Vedas with Itihàsa and Pura- 
nas." (M.Bh., Adiparvan 1 [267) . ab 
“Tt is the Sāmaveda of Puranas : 

is the most perfect of Vedas, 50 15 
fect of Puranas. For just as the 
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which occasionally seem to partake of the nature of rajas and 
tamas, and do not appear to be concerned with bhagavat, 
ultimately find their resolution in bhagavat alone, as present- 
ed in the Bhdgavata. Therefore it is said, “In the Vedas 
Rāmāyaņa, Purāņas, and Mahābhārata, Hari is everywhere 
praised, in the beginning, the middle, and the end." The 
truth of this statement will be demonstrated in the Paramāt- 
masandarbha. 

“Declared by bhagavat himself’: This is to be understood in 
accordance with the concluding words of the Bhdgavata: "Let 
us meditate on bhagavat, who revealed the Bhāgavata to Brah- 
mà..." (Bh.P. 12/13/19) 

dt contains numerous vicchedas": This phrase will not be 
discussed, out offear of unduly lengthening this text.19 Thus 
Sridhara's interpretation of the phrase hemasimhasamanvitam! 
as meaning “mounted on a throne of gold” is fitting indeed, 
zs as has just been demonstrated, the Bhāgavata occupies the 
position of sovereign ruler of all scriptures. Consequently 
both the superiority of the Bhāgavata, and the need for its 
repeated study are established in the Skanda Purāna: “Of 
what avail are collectionsof other scriptures by the hundreds 

L 3 33 = | . | 

PUn M E Dun It is therefore thus estab- 

Pus ge those seeking to know the high- 
est truth need only study the Bhāgavata Purāna. 


l. ta inusā pr indi 
nmatānusāreņa tu: As indicated by the particle tu, the verses quoted 
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al ac tthe A otr priests, "bei PH 
repeat the name of Agni. Mu ient us es 
3. atra : R. M. explains this as meaning *' 
of Es Gayatri.” (atra gāyatrīvyākhyāne) 
è Th - : F : 
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the phrase satyam param dhimahi, the verse which the Agni Purāņa specifically 
points to as being based on the Gāyatrī. And it shares the words fuddham and 
param with the Agni Purána verse quoted here with respect to the Gayatri. 

5. The Ānandāšrama edition of the Agni Purāņa gives the following reading 
of this verse: nityam fuddham buddham ekam satyam tad dhimahisvaram || (216/6) 
aham brahma param jyotir dhyāyema hi vimuktaye | (216-7). 

6. vimuktaye : R. M. explains that “the attitude of identity with brahman 
is for those seeking to attain liberation, while those who cherish pure bhakti : 
think in terms of the attitude ‘I am the servant of bhagavat’, for this is the sense 
in which they understand the mahāvākyas, such as tat tvam asi.” (idam tu brahmā- 
bhedena svātmacintanam mumuksupakse ata eva vimuktaye iti vacane darSitam |... 
suddhabhaktānām tu bhagavaddāso * smityádicintanam tat tvam asyddisrutinam tathaiva 
tātparyakalpanād iti | ) 

7. dhyáyema : Jiva's explanation of this phrase stems from the fact that a 
first person plural verb form (dhydyema) is found in the same line as the first 
person singular pronoun aham. According to R. M., the use of the plural verb 
form does not indicate a plural meaning, but is rather Vedic license for an 
irregular singular verb ending. (dhyāyemeti atra bahutvam avivaksitam | bahu- 
vacanaprayogo "pi chāndasa iti dyotayann dha aham dhyáyeyam iti | ) 

8. The regular accusative singular ending of the adanta (i.e. 
“ending in a") stem, bharga, is bhargam, and this is the form which occurs 
in the Agni Purāņa verse cited by Jiva. The problem is that the form 
bhargas occurs as the accusative singular form in the Gédyairi. Hence, 
the necessity for Jiva’s explanation here. 

9. Rather than admit that the form  bhargas, found in the Gāyatri, 
is the regular accusative singular of the neuter stem bhargas, Jiva interprets it 
as an irregular Vedic form of the masculine stem bharga. Jiva offers no justi- 
fication for this interpretation beyond the fact that the adanta stem bharga occurs 
in the Agni Purāņa verse describing the Gayatri, implying, in his mind, that this 
is the stem which must have also been employed in the Gāyatrī. GI 

10. Once again, Jiva has guoted the final line of one verse, and the initial 
line of the following verse. His reading of the second line also seems defective 
to some extent. The Anandasrama edition reads as follows: jaumamriyuvināšāya 
duhkhasya trividhasya ca | dhydnena puruso "yam ca drastavyāļ süryamandale || tattvom 
"ud asi cid brahma visnor yat paramam padam | deoasya savitur bhargo varegyam hi turt- 

akam || (Ag. P. 216/16, 17). (“One should behold the purusa dwelling in the 
és m end the round of birth and death, and 
disc of the sun, in order to put to an d 
the three kinds of misery, meditating as follows: "You are the real, the true, 
zac <. brahman, the supreme abode of Visņu, and the supreme, 
pure consciousness, , the su] : | : | 
absolute light of the Lord Savitr.’”) Although Jiva does not interpret the | 
7 resenting the words of the meditation, R.M. 


second of these two verses as rep | ; cdit Me 
understands it as such, and writes, “They describe the meditation with the 


words satyam etc." (diyānam dha satyam iti) 


t 
i 
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11. The two sections of the Agni Purāņa alluded to here are the 216th. — 





adhydya entitled á and the 272nd «pē t à x K j - 
12. R. M. reads sammatya for sameiye these di enl 
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means of etymological interpretations. (niruktavyākhyānena pradarfya...) The 
reference is again to the 216th adkvāva in which the name Gāyatrī, as well as 
the key words of the mantra, are explained in terms of their verbal roots, or 
similar-sounding roots. Thus, the word gāyatrī is explained by means of the 
roots gai and trai, varenya by the root vr, dhimahi by dhā, etc, 

13. sárasvatakalpam adhikrtyeti: The use of the particle iti normally indi- 
cates that the words preceding it represent a direct quotation. However, since 
the words sárasvatakalpam adhikrtya are not found prior to this in the text of T.S., 
it may be assumed that either a portion of the text is missing, or that the particle 
iti is not to be understood in its usual sense. It is possible that the iti was inter- 
polated by a scribe who, on the strength of the frequently quoted phrase 
Jatrádhikriya gdyatrim, took this also for a quotation, and indicated it as such. 
If the implication of the i/i is ignored, the phrase in question may then be 
interpreted as a reference to the Skanda Purüna, verse 4/40, cited in T.S. 20, 
which associates the Bhàgavata with the Sārasvata Kalpa. 

I4. gāyati: R. M. glosses this as prakáfayati and explains: "It reveals ukthas, 
ie. scriptures made up of Vedic mantras, since, as the primordial mantra, all 
other mantras depend on the Gayatri for their existence.” (gdyaty ukthānīti 
ukihāni vaidikamanirātmakašāstrāni gāyatt prakāšayati sarvamantrāņām ādibhūtām 
gāyatrin upajīvyaiva mantrāntarāņām āvirbhāvāt |) 

|5. As earlier, Jiva has here failed to cite the initial line of this 
verse, and has given a reading of 
from available editions of the te 
by Jiva is vouched for 
R. M. The Ānandāšram 


Agni Purāņa 
the second line which differs substantially 
xt. The difficulty of the reading presented 
by the numerous alternate explanations offered by 
a version of these two verses runs as follows: evam 
sandhyāvidhim krtvā Sdyatrim ca japet smaret | gāyañ Jsyány atas trayet bhārvām 
(kdyam) prāņāms tathaiva ca || tatah smrteyam gāvatrī sávitriyam tato yatah | prakāša- 
nāt sā savitur vàgrüpatvàt sarasvatī || (Ag.P. 216/1,2), ("After thus perform- 
ing his Sandhyā rites, one should repeat and meditate on the Gáyatri. By 
singing the Gāyatrī, one protects his disciples, his wife (or his body), and his 
vital forces as well; therefore is it called the Gāyatri (from the roots gai, to sing, 
and irai, to protect). Since it enlightens, itis called Sāvitrī; and since Savitr 
has speech as its essence, the Gayatri, or Savitri, is also called Sarasvati.") R.M., 
obviously familiar with a similar reading of these two verses, also derives the 
meaning ofthe name Gāyatrī from the roots gai and trai. He writes, “It sings and 
It protects; hence is it called Gāyatri.” (gāyati trāyati ceti gāyatrīti paryavasitam| ) 
16. vistarabhiya: In the previous section (22a), Jiva interpreted the phrase 
Satavicchedasamyuta f to mean "having 335 adhyáyas". His hesitation in defend- 
ing that interpretation here is probably, as Sitanath Goswami suggests, based 
on the fact that Sridhara, in his Bhágavata commentary, characterizes the Bhaga- 
vata as having only 332 adkyāyas. Thus, rather than contradict Sridhara and 
get involved in a lengthy discussion, Jiva chooses to leave the phrase uncom- 
mented on here. (Jiva: 1967: 44.) 
17. asi! ilam : This expression uoted earlier in sect; 
belonging to Ma.P. 33/22, is also found in Bh.P. | R ni Mee NÉ 
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23) ata eva satsv api nānāšāstresv etad evoktam 
kalau nastadpšām esa purāņārko 'dhunoditah | iti | 
arkatārūpakeņa tadvinā nānyesām samyagvastuprakāša- 
katvam iti pratipadyate | yasyaiva srīmadbhāgavatasya 
bhāsyabhūtam šrihayašīrsapaūicarātre šāstraprastāve gani- 
tam tantrabhagavatabhidham  tantram / yasya saksac- 
chrīhanumadbhāsyavāsanābhāsyasambandhoktividvatkāma- 
dhenutattvadipikabhavarthadipikaparamahamsapriyasuka- 
hrdayadayo vyakhyagranthah tatha muktaphalaharililabha- 
ktiratnavalyadayonib andhas ca vividha eva ta A rītā (RG 
siddhamahānubhāvakrtā virajante | yad eva. ca hemadri- 
granthasya danakhande purāņadānaprastāve | iei s 
niyatallaksanadhrtya prašastam | hemadriparisega ie 
dasya kalanirnaye ca kaliyugadharmanirnaye pes ko i: 
jayanty aryah ityadikam yadvakyatvenotthapya D P 
ditadharma eva kalàv angikrtah/ atha yad eva kaiva nm Py 
atikramya bhaktisukhavyaharadilingena pai M; a 
virājamānārtham matvà yad apauruscyam veaant AL 
nam  bhayàd  acàlayataiva Sankarávatárataya derēt << 
dena amis arāpadarankrsmjkrāvi 
rādenāpi tanmātravarņītavišvaru SARAAN ü 
"a E jakumā rivasanacauryadikam gorana E var 
nayatà tatasthībhūya nijavacahsaphalyaya sprs$ 


23) Thus, even though there exists a enc i^ rode : 
is the Bhāgavata alone which is described a ri aii gs iyd 
rāna has risen like the sun for those berett oi j rir 
Yuga.” (Bh.P. 1/3/44) It is thus demonstrated € voor. 
dic. sun-like Bhāgavata, no other scripture 15 CA, 


erly illuminating reality. 

The Tantra known as i 
section of the Hayasirsapancaratra 
represent a virtual co 
mentaries on the Bhāgav 


Tantrabhāgavata is considered, in the 
which classifies scriptures, to 


the Hanu 








mmentary on the Bhágavata. Actual com- 
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the section dealing with the gift of Puranas, as embodying the 
characteristics mentioned in the Matsya Purāņa (53/20-23). 
And in the Parifesakhanda of the same work by Hemādri, in 
determining the dharma appropriate to the Kali Yuga, in the 
Kālanirņaya section, the dharma which the Bhāgavata propounds 
for the Kali Yuga is accepted, and the Bhāgavata verse, 11/5/36 
quoted: “The noble ones praise the Kali Yuga...''3 
Šankara, however, commonly accepted to be an avatāra of 
Siva, realized the significance of the Bhāgavata, characterized by 
utterances concerning the joys of bhakti which surpass even the 
Joy of liberation, to be superior to his own doctrines, and was 
afraid to upset the views found in this divinely composed exposi- 
tion on Vedānta. As will be explained later, he propagated the 
doctrine of Advaita at the command of bhagavat, in order that 
the latter's true nature might remain hidden. Still, Šankara 
desired his own words to be fruitful, and so touched on the Bhaga- 
vata indirectly, by describing in such works as his Govindāstaka 
etc. certain events found only in the Bhágavata, such as Yašodā's 
amazement at the vision of the universal form (of Krsna), 
Krsna’s theft of the Gopi’s clothes, etc.* 


l. virdjante: B. D. interprets this to mean "currently available” (samprati 
wa EU | ), implying that there are others which are no longer avail- 
able. 

2. nibandhàh : R. M. defines these Nibandhas, or digests, as “works which 
gather together those portions of a text which embody its significance." (niban- 
dhas lattátparyavarnátmakatadekadefasamgrahah| ) 

3. yatpratipdditadharmah: B. D. writes that the dharma for the Kali Yuga 
is characterized by Krsna samkirtana. (tatpratipādito dharmah krsnasamkirtana- 
laksanah| ) This interpretation is based on the second line of the Bhāgavata verse 
cited by Jīva (Bh.P. 11/5/36): yatra samkirtanenaiva sarvah svártho *bhilabhyate. 

("...wherein one attains his desired end through the practice of samkirtana 
alone.” ) | 

4. B.D. explains the import of this paragraph as follows: "Šankara reflect- 
ed, ‘I am in charge of the dissolution of the universe, and am the devotee of 
Hari. I have honored his command by commenting on the Upanisads etc. 
in such a way as to distort their real meaning. If I were to disturb the 
ing of his beloved Bhāgavata as well, the Lord would be angry with me. So 
better that it not be disturbed. But then, I will be depriving myself of both 
wisdom and joy, so I must somehow make contact with it.’ Thinking thus, he 
incorporated in his own poetry certain events described only in the Bhagavata, 
such as the vision of the universal form etc. This shows that Šankara also 
respected the Bhdgavata, thereby demonstrating the fact that it is universally 


mean- 
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honored." (pralayādhikārī khalu harer bhakto 'ham upanisadādi vyākhyāya tatsid- 
dhāntam vildpya tasyájfiám pālitavān evāsmi | atha tadatipriye srībkāgavate "bi cālite 
sa prabhur mayi kupyed ato na tac cālyam evam sati me sārajfiatā sukhasampac ca na 
sydd atah kathamcit tat sparíaniyam iti tanmātroktam višvarūpadaršanādi svakāvye 
nibabandheti tena cādrtam tad iti sarvamānyam íribhágavatam itil) 

R. M. explains the import of this paragraph by citing the following two 
verses from the Padma Purāņa: (Hari to Siva) “You may publicize yourself, 
but not me. Turn people away from me by composing your own scriptures, 
Keep me hidden, for in that way creation will go on uninterruptedly.” (prakā- 
fam kuru cātmānam aprakāšam ca mam kuru | svāgamaiļ kalpitais tam ca janān madvi- 
mukhān kuru | mām ca gopaya yena syāt srstir esottarottarā || Uttara Khaņda62|31); 
and (Šiva to Parvati) ‘‘The false doctrine of Māyāvāda is said to be Buddhism 
in disguise, O Devi, it was I alone who spread that doctrineinthe Kali Yuga, 
assuming the form of a brākmaņa”” (māyāvādam asacchástram pracchannam bau- 
dham ucyate | mayaiva vihitam devi kalau bráhmanamürtinà || Uttara Khanda 25/7) 


(24) yad eva kila drstvā saksat tatSisyatam praptair api $ri 
madhvācāryacaraņair vaisnavamate pravi$ya valsnavántaránàm 
tacchisyantarapunyaranyadiritikavyakhyapravesasankaya tatra 
tātparyāntaram likhadbhir vartmopadesah krta iti ca sātvatā 
varnayanti | tasmād yuktam uktam tatraiva prathamaskandhe 

tad idam grāhayām āsa sutam ātmavatām varam [] 

sarvavedetihāsānām sāram sāram samuddhrtam / 
dvādaše 

sarvavedāntasāram hi éribhagavatam isyate / 

tadrasāmrtatrptasya nānyatra syād ratih kvacit // 
tathà prathame 

nigamakalpataror galitam phalam 

&ukamukhàd amrtadravasamyutam / 

il bhagavatam rasam ālayam 

E por aho rasikā bhuvi bhāvukāh // 
ata eva tatraiva 

yah svànubhavam akhilašrutisāram ekam | 

adhyātmadīpam atititīrsatām tamo 'ndham | 
samsāriņām karuņayāha puranaguhyam 
tam vyāsasūnum upayāmi gurum 
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even though himself a direct disciple of Sankara;* and fearing 
that other Vaisnavas might fall under the influence of commen- 
taries written by Sankara’s other disciples, such as Puņyā- 
ranya etc.,* wrote a different /dfparya’ pointing out the true path; 
thus is it described by the Sātvatas.* 

The following statements, found in the Bhdgavata itself, are 
therefore appropriate.? Fromthe first skandha: *"(Vyāsa) impart- 
ed this Bhdgavata to his son (Suka), the best of the self-controll- 
ed, representing the essential extracts from all the Vedas and 
Itihasa." (Bh.P. 1/3/41, 42) 

And in the twelfth skandha: **The Bhāgavata is considered to 
represent the essence of all Vedānta. He who is satiated by its 
nectar-like juice, has no taste for anything else." (Bh.P. 
12/13/15) 

And in the first skandha: "O Connoisseurs of taste here on 
carth, drink again and again, for all your days, the juice of the 
Bhāgavata, the ripe fruit fallen from the wish-fulfilling tree of the 
Vedas, whose nectar-like juice flows from the lips of Suka (like 
the Juice of a ripe fruit from the mouth of a parrot)."!9 (Bh.P. 
| /1/3) 

Thus, in the same skandha: *I seek refuge with (Suka), the 
son of Vyasa and most venerable of sages, who, out of com- 
passion for worldly beings desirous of going beyond the blind- 
ing darkness (of ignorance), recited the ‘secret one’ among Pu- 
rāņas, of uncommon majesty,!? the essence of all Sruti, unparal- 
leled, and the illuminator of Self-knowledge." (Bh.P. 1/2/3) It 
is thus indicated that the doctrines found in the Bhdgavata are the 
overlord, as it were, of all other doctrines. 

Šuka took his seat in the midst of the assembly of all the sages, 
and fully exhibited his superiority over them by assuming the 
role of preceptor.!? 


l. kila : The particle kila, though virtually untranslatable. carries the 
implication that this statement is based cither on an older tradition or second- 
hand information. The closing words of this line, iti ca sātvatā vers DEP are 
further evidence that Jiva is referring here to older beliefs, the truth of which 
he apparently accepts, but is unable to verify. 

2. yad eva : The use of a relative pronoun followed by t] | i 
evidence that the reference is to the Bhāgavata, since U, eii ve 
similarly used in the previous section to indicate the Bhāgavata (e.g yasyaitd, 
yasya, yad eva); and some manuscripts actually read šribkāgavatam {or ud, B.D., 
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however, interprets the pronoun to refer to the previous section in general, He 
writes, “The meaning is, ‘having realized that Sankara did not simply avoid 
the Bhāgavata, but actually respected it.” ” (fankarepa naitad vicālitam kinto 
ādrtam evēti vibhdvyetyarthah |) 

3. šrīmadhvācāryacaraņaih : B. D. writes that the use ofthe plural number 
indicates Jiva's extreme respect for Madhva, based on the fact that Madhva 
was the original propounder of the doctrines accepted by Jiva. (atyādarasūca- 
kabahutvanirdešah svapūrvācāryatvād iti bodhyam |) 

4. sāksāt tacchisyatam prāptair api : Although this phrase is not found in all 
editions, it is accepted here on the strength of R.M.’s commentary. He writes, 
“discipleship with him, 1.e. with Šankara”. (tacchisyatām šankarācāryašisyatām) 
Moreover, the use of the adjective antara in the compound beginning tacchis- 
yāntra (**his, i.e. Sankara's, other disciples") would be meaningless in the ab- 
sence of this phrase. We also find a similar phrase in section 28, although also 
not found in all editions, srimacchankarācāryašisyatām labdhvāpi, providing further 
evidence for the correctness of this reading. 

5. tacchisyāntara : Not only does B.D. not comment on the above phrase, 
he also ignores the implication of the word antara ("other") in this compound, 
commenting only on tacchisya and punyáranyádi etc. He writes, “The Bhagavata 
was falsely explained by his disciples, Puņyāraņya etc." (tacchisyath puņyāranyā- 
dibhir etad anyathā vyākhyātam) 

6. puņyāranyādi : Although there is no Bhagavata commentary associated 
with the name of Punyaranya currently available, Jiva does refer to it in other 
volumes of the Bhāgavatasandarbha, often in conjunction with the Bhāgavata 
commentary of the Advaitin, Citsukha. B. N. K. Sharma accepts both of these 
commentaries as authentic and earlier than Madhva's Bhagavatatátparya. He 
further states, “The evidence furnished by Madhva in his B. T. shows that 
he was contending with powerfully established Advaitic commentaries on 
the Purāņa. His comments, being as usual, too brief, it is not possible to fix 
the identity of those assailed by him.” (Sharma: 1960: 96, 169) 

7. tatparydntaram: B. D. takes this to mean "an interpretation different 
from that of the others, showing the import of the Bhāgavata to rest on bhaga- 
vat, and not on the attributcless brahman.” (nirgunacinmátraparam, ..tdiparyanta- 
ram bhagavatparatàrüpam tato "nyat tātþaryam) It is also possible that Jiva s 
referring to Madhva's other famous commentary containing the word tdlparya 


T — ————— 


Mahabharata. However, since the word sātvata occurs’ IT. S. (sections. 
26 and 30), both times as part of Bhāgavata verses, and both times m a general. 
as meaning "related to Krsna”, it seems safe to assume that Jiva is 
. : "s rd. uiu 
using the term here as a simple synonym for “Vaimava”, om DAS 0 
In any event, the tradition that Madhva was a direct disciple of. Sah 
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to recognize the reference to this tradition in this section of T. S., as seen in 
his failure to comment on the phrase tacchisyatám prāptair api (which, as the 
earlier of the two commentators, he must have been aware of) or on the 
adjective antara. (Cf. footnotes 4 and 5 above.) 

B. D. probably had good reasons for remaining silent on this question, 
For one thing, because of his early association with the Mādhva school, he 
must have been familiar with their own biographical literature on Madhva, 
according to which accounts, Madhva was formally initiated into sannyāsa | 
by an Advaitin named Acyutapreksa. Later, while on pilgrimage to Badari, | mahānubhāvā munayah sasisyáh j 
Madhva is said to have had the direct vision of Vyāsa, by virtue of which he prāyeņa tīrthābhigamāpadešaih 
was empowered to establish the Brahma Sampradaya. Thus, Jiva’s account | svayam hi tirthàni punanti santah Il 
of Madhva's initiation is in direct contradiction to the accounts of the Mādh- 
vas. Furthermore, B. D.'s own claims regarding Caitanya's affiliation with the 
Mādhva Sampradāya would lose all their force were Madhva's own spiritual 


13. upades[rtvena : R. M. interprets this to mean “as the preceptor of 
Pariksit." (pariksitam praty ubades[rtvenetyarthah | ) The reason for R. M.’s insis- 
tence on this point is the fact that both Vyāsa and Nārada, Šuka's guru and 
grand-guru, were both present there. (Gf. section 26) 


25) yatah 
tatropajagmur bhuvanam punānā 


atrir vasistha$ cyavana šaradvān 
aristanemir bhrgur angirās ca | 


descent to be traced back only as far as Šankara, since the legitimacy of the | parāšaro gadhisuto "tha rāma 
Madhva Sampradaya stems from its ability to trace its roots back to Narayana, utathya indrapramadedhmavāhau // 
by way of Brahma, Narada, Vyasa; and Madhva. Thus, B. D.’s silence here medhatithir devala arstiseno 
also represents a desire to protect his own claims regarding Caitanya's affilia- bharadvajo gautamah pippaladah | 


tion with the Mādhva Sampradāya, claims which played such an important 
role in his teachings and sectarian activities. It may also be speculated that 
ī LA ' = à : . ' 

B.D.'s unhappiness with the phrases in this section concerning Madhva's 


maitreya aurvah kavasah kumbhayonir 
dvaipāyano bhagavan nāradas ca// 


n 2 ra > : " | + = 3 = 
relationship to Sankara played an instrumental role in their subsequent dele- anye ca devarsibrahmarsivaryà 
tion in many manuscripts, and that, were it not for R. M.’s mention of such n rājarsivaryā arunadayas ca / 
phrases in his commentary, there might be no record that they ever existed nānārseyapravarāms tàn sametan 
today. LIS 


abhyarcya raja $irasà vavande // 


Even accepting the phrases commented on by R. M., which greatly im- ae 
: parc! | sukhopavistesv atha tesu bhüyah 


prove the reading of this line, it seems clear that the reading is defective in 


other respects. For one thing, there is the problematic use of the conjunc- | krtapranamah svacikīrgītam yat [ 
tion ca following iti, implying a second statement also followed by iti. Also, | vijfiāpayām asa viviktacetā | 
R. M. comments on a phrase beginning yasyaiva which is not, however, found upasthito 'gre nigrhītapāņih [| 


in the text. From his commentary, it seems that the missing phrase was in 
connection with Madhva's tài arya on the Bhāvava | ining it i i 
as an interpretation of ec statements, id me. dee | tataii vai prechyam idam VC ārā 
commentary, or bhdsya. (yasyaivetyddau yadpadānām uttaravākyasthatayā na tat- | višrabhya viprà itikrtyatayam / 
padàpekseti] ) | sarvatmana mriyamāņaiš ca krtyam 

3. tasmāt : Despite the controversial nature of the opening line of this | šuddham ca tatrāmršatābhiyuktaļ // 
section, it is clear from Jiva's use of the word tasmāt ("therefore") that he was 
primarily interested in showing the great appeal of the Bhāgavata, and was 
not trying to make any statement of importance regarding sectarian ques- 
tions. 
10. fukamukhàt ; There is a pun here on the word fuka, indicating both a 
parrot and the son of Vyāsa, Suka. The metaphor employed in this verse is 
ws on the reputation parrots have for eating only the ripest and sweetest 
ruits. 

ll. gurum munīnām : R. M. writes that Suka is referred to as “guru” here 
due to his superior wisdom, and not because he gave instructions to the sages. 
(gurutvam jfdndtisayanom na tüpadesfrtvam) | 

12. svānubhāvam : B. D. glosses asüdháranaprabhàvam. 


ityadyanantaram 
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ity uktam // 


25) For it is said: “The world-purifying, high-souled sages 
went there with their disciples: Atri, Vasistha, Cyavana, Sara- 
dvat, Aristanemi, Bhrgu, Angiras, Parasara, Vi$vàmitra (the 
son of Gàdhi), Rama, Utathya, Indrapramada, Idhmavaha, 
Medhātithi, Devala, Arstisena, Bharadvāja, Gautama, Pip- 
palāda, Maitreya, Aurva, Kavasa, Kumbhayoni, Dvaipāyana 
(Vyāsa), the venerable Nārada, as well as other devarsts, brah- 
marsis, and rājarsis, including Aruna and others—for often holy 
men, on the pretext of making pilgrimage to a holy place, ac- 
tually purify those places by their own presence. King Pariksit 
welcomed the assembled chiefs of the various holy clans, wor- 
shipping them with bowed head. And the wise king again salut- 
ed the sages who were filled with joy, and, standing before 
them with joined palms, informed them of his intention." 
(Bh.P. 1/9/12) 

Then (the king said): **Thus, O wise ones, having confided 
in you fully, let me ask a pressing question concerning duty. 
What pure action should be performed with all one's soul by 
those who are about to die? Please consider this jointly 
among yourselves." (Bh.P. 11/9/24) 

As the king was asking this question: ‘‘(Suka), the son of 
Vyàsa, appeared, wandering about the earth at will, free 
from care, bearing no distinguishing marks, content within 
himself, in the garb of an avadhüta, and surrounded by chil- 
dren." (Bh.P. 11/12/25) 

And then: *"Thesagesall rose from their seats..." and “that 
most noble Bhagavan Suka, surrounded there by these 
most eminent brahmarsis, rājarsis, and surarsis, shone brilliantly, | 
like the moon surrounded by clusters of planets, constella- 
tions, and stars." (Bh.P. 1/9/28, 30) 


l. yatah..ity uktam : As B. D. explains, the words ity uktam occuring at 
the end of this section are to be construed with the word yatah from the begin- 
ning of the section. (yata ity asya ityuktam iti parena sambandhah) Actually, this 
entire section is a continuation of section 24, and explains, as B. D. points 
out, the sense in which Šuka is considered the “guru” of the sages. (munīnām —— 
gurum ity uktam tat katham ity atráha yata iti |) | 

2. nijalàbhatustah : B. D. interprets this to mean “content through the 
gain of his Lord, Krsna, the granter of purity." (nijasya fuddhipürtikartul 
svasvāminaļ krsņasya lābhena tustah | ) | E 
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26) atra yady api tatra šrīvyāsanāradau tasyāpi guruparama- 
gurü tathāpi punas tanmukhanihsrtam šrībhāgavatam tayor apy 
a$rutacaram iva jātam ity evam šrīšukas tāv apy upadideša 
dešyam ity abhiprayah / yad uktam šukamukhād amrtadrava- 
samyutam iti / tasmad evam api sribhagavatasyaiva sarvādhi- 
kyam / matsyādīnām yat purāņādhikyam $rüyate tat tv apeksi- 
kam iti / aho kim bahunā érikrsnapratinidhirüpam evedam | 
yata uktam prathamaskandhe 

krsne svadhāmopagate dharmajfianadibhih saha // 

kalau nastadr$àm esa purāņārko 'dhunoditah / iti | 
ata eva sarvagunayuktatvam asyaiva drstam dharmah projjhita- 
kaitavo 'tra ityādinā 

vedāh purāņam kàvyam ca prabhur mitram priyeva ca | 

bodhayantiti hi prāhus trivrd bhagavatam punah // 
iti muktāphale hemādrikāravacanena ca [ tasmān manyantam 
va kecit puranantaresu vedasapeksatvam éribhàgavate tu tatha 
sambhāvanā svayam eva nirastety api svayam eva labdham 
bhavati / ata eva paramasrutirupatvam tasya | yathoktam 

katham và pandaveyasya rajarser munina saha / 
samvadah samabhüt tata yatraisa satvati srutih // iti / 
atha yat khalu sarvam puranajatam avirbhavyetyadikam purvam 
uktam tat tu prathamaskandhagataérivyasanáradasamvadenaiva 


prameyam [| 


26) Even though Vyasa, Süka's guru, and Nàrada, his grand- 
guru, were both present there, still, the Bhdgavata flowed forth 
from Suka’s lips in such a manner that it seemed to them as if 
they had never heard it before. This is the sense 1n which it is 
said that Suka instructed’ the two of them as well. As it was 
said, ‘‘...whose nectar-like juice flows from the lips of Suka. ' 
(Bh.P. 1/1/3) Thus, the superiority of the Bhāgavata is seen in. 
this sense also.* | i td 

Those statements, then; which one hears regarding the superi- 
ority of other Puranas, such as the Matsya etc-, are only relatively 
true. But what is the need for so much argument ? The Bhāga- 
vata is Krsna's very own stand-in (on ear 1). As — zx mc E LUCI 
first skandha: "Now that Krsna has returned fo tke VUE T 
along with dharma and knowledge, 4 
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The Bhágavata is thus seen to be endowed with all virtues, as 
demonstrated in the verse, “The supreme dharma, devoid of all 
ulterior motive, is found in this Bhāgavata...”” (Bh.P. 1/1/2) This 
fact is further demonstrated by the words of Vopadeva in ihe 
Muktàphala: *"The Vedas, Purāņas, and Kāvya give council 
like a ruler, a friend, and a beloved, but the Bhágavata is said to 
give council like all three combined.” Thus, even if some consid- 
er other Purāņas to be dependent on the Vedas, the same sup- 
position with regard to the Bhāgavata is dispelled by the Bhāgavata 
itself; this is also self-evident. Therefore the Bhāgavata represents 
the highest form of Sruti. As it is said, ‘‘How then, my child, 
did the dialogue between the royal sage Pariksit and the sage 
Šuka come about, as a result of which this Sātvatī Sruti became 
manifest ?" (Bh.P. 1/4/7) 

And the fact that Vyasa composed the Bhdgavata only after 
completing all of the other Purànas, as stated earlier, can be 
verified by examining the dialogue between Vyasa and Narada, 
recorded in the first skandha.4 


l. upadideía : R. M. writes that Suka only “reminded” them  (smára- 


since they are the ones who taught the Bhāgavata to him. As an 
alternate explanation, R. M. writes that it was Suka's expertise in deliver- 
ing his charming exposition which he taught to Vyāsa and Narada. (def- 


Jam madhuravyākhyānakaušalyam upadidešaivetyarihah | ) 


2 


^. qum api: B. D. explains, “insofar as its narrator, Suka, is superior to 
all". (tadvaktuh fukasya sarvagurutvenāpītyarthah | ) 
3. Cf. section 19. 


4. The reference is to the 5th and 6th adhydyas of the first 
skandha oí the Bhágavata. 


27) tad evam paramanihšreyasanišcayāya éribhagavatam 
eva paurvāparyāvirodhena vicāryate | tatrāsmin sandarbhasat- 
kātmake granthe sūtrasthānīvam avatārikāvākyam visayavāk- 
yam sribhagavatavakyam | bhásyarüpà tadvyākhyā tu samprati 
madhyadesadau vyaptan advaitavadino nünam bhagavan- 
mahimanam avagahayitum tadvadena karvuritalipinam para- 
mavaisnavanam sridharasvamicarananam Suddhavaisnavasid- 
dhantanugata cet tarhi yathavad eva vilikhyate / kvacit tesam 
evānyatradrstavyākhyānusārena dravidādidešavikhyātaparama=- 


bhāgavatānām tesàm eva bāhulyena tatra vaisņavatvena prasid- 
dhatvāt šsrībhāgavata eva 
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kvacit kvacin mahārāja dravidesu ca bhirigah | 
ity anena prathitamahimnam sāksācchrīprabhrtitah pravrtta- 
sampradayanam Srivaisnavabhidhanam šrīrāmānujabhagavat- 
pādaviracitašrībhāsyādīdrstamataprāmāņyena _mūlagrantha- 
svarasyena cānyathā ca / advaitavyakhyanam tu prasiddhatvān 
nātivitāyate |) 


27) Therefore, we will examine the Bhāgavata alone, observ- 
ing consistency between the earlier and later portions, in order 
to determine what is the supreme good. Here, in this composi- 
tion of six volumes, the introductory remarks will occupy the 
position of sūtras, and the words of the Bhāgavata, the subject 
matter. Our interpretation of the words of the Bhagavata, repre- 
senting a kind of bhāsya,* will be written in accordance with the 
views of the great Vaisnava, the revered Sridhara Svamin, only 
when they conform to the strict Vaisnava standpoint, since his 
writings are interspersed with the doctrines of Advaita so a an 
appreciation for the greatness of bhagavat may be awakene 4 
the Advaitins who nowadays pervade the central regions etc. 
In some places we will follow Sridhara's interpretations e: 
elsewhere. In other instances, our interpretation will be ase 
on the doctrines found in the writings of the poral UM 
nuja, such as his Sribhàsya etc., (adhered to) 7 pu iini 
vas, whose renowned sampradāya has originate | rom g T 
dess Sri herself, and who are celebrated as great visio Fi is 
the Dravida region etc.; for as the Bhāgavata itself epe be 
are many in this area well known as Mee kuli? 
King, some (devotees of Nārāyaņa) can s + ai: 
there, but their numbers are great in the ravi ea T ordi 

in some instances, Our interpreta" 
(Bh.P. 11/5/39) And in ME catia SL 
will differ from both (Sridhara and Rāmānuja), 
follow the natural sense of the B 
trines are well-known, they need not 


hàgavata. As the Advaita doc- 
be delineated here. 
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and that the devotees of bhagavat belong to the highest class and are 
headed towards liberation. (tattikāsu bhagavadvigrahagunavibhatidhamnam 
tatparsadatanūnām ca nityokteh bhagavadbhakteh sarvotkrstamoksānuvrttyor 
ukteš ca | ) B. D. then likens the Advaita doctrines of Sridhara to the meat 
on the end of a hook, meant to lure fish. (badifámisárpananydyenaiva) R. M. 
adds that Sridhara's attempt to enlighten the Advaitins stems from the 
fact that he belongs to the same sampraddya as they do. (avagāhayitum 
bodhayitum tatsampradāyāntargatatvād iti /) 

3. tesdm evdnyatradrstavyakhya : Both comment 
as referring to Sridhara, but are not specific regar 
word anyatra (“elsewhere”). The reference ma 
commentaries on the Visny Purdna and Bhagavadgit 
Bhāgavata commentary on verses other than those cited by Jiva. This 
latter interpretation may be the correct one since, at least in the Tativa- 
sandarbha, no reference is made to either of Sridhar 
taries 

4. dravidādideša: 


ators understand tesām 
ding the meaning of the 
y either be to Sridhara's 
a, or to remarks from his 


a's other two commen- 


R. M. understands the àdi in this compound, and the 
plural ending in the word dravidesu to indicate the re 
Telinga as well. (ādinā Karnatatailangadiparierahah / 
kārņātādiparierahak [) 

J. anyalhà ca : The presence 
that Jiva's interpre 
Bhāgavata 


gions of Karņāta and 
dravidesv iti bahuvacanena 


ot the conjunction ca seems to indicate 
tations will also differ from the natural sense of the 
at times. Since such a statement would not be possible in a work 
specifically meant to explain the meaning of the Bhāgavata, the implications 
of the conjunction ca must be ignored. R. M. accordingly interprets the 
phrase anyathd ca as indicating that Jiva will 
pretations of the other commentators i 
verses. 


at times abandon the inter- 
n explaining the various Bhāgavata 
dbi vyükhyeyam iti sūcitam (1 B: D. 
ght and writes that it indicates Jiva’s 
erely on his own personal opinions, 
(matkapolakalpanam kiñcid api nästiti pra- 


(etena kvacit tattanmataparityágen 
understands this portion in a similar li 
promise not to base his comments m 
but on accepted authority. 
māņopetātra fiketyarthah |) 


20) atra ca svadaršitārthavišes 


apramanyayaiva na tu 
srimadbhagavatavak 


| yapramanyaya pramanani šrutipurāņā- 
divacanani yathadrstam evodaharaniyàni kvacit svayam adr- 
stakarani ca anadhunikanam šrīmac- 
bhagavatpaksapatena tato 


tattvavādagurūnām 

chanikarācāryašisyatām labdhvāpi šrī 
vicchidya pracurapracaritavaisnavamatavisesanam daksina- 
didesavikhyatasisyopasisyibhitaériv ij ayadhvajabrahmatirthav - 
yasatirthadivedavedarthavidvadvaranam srimadhvacarya- 
carananam srībhāgavatatātparyabhāratatātparyabrahmasūtra. 
bhāsyādibhyah samgrhītāni / tai$ caivam uktam bhāratatāt- 
parye | 
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fāstrāntarāņi samjànan vedantasya en es ! 

deše deše tathā granthān drstvà caīva prthagvi ul 

vathà sa bhagavàn vyāsah saksannarayanah prabhut 

jagāda bhāratādyesu tathā vaksye tadiksaya [| iti [ Ree 
tatra taduddhrta $ruti$ caturvedasikhadya PIE ca ; ya 
dinàm samprati sarvatrāpracaradrūpam amsa ves pic 
ca mahāsamhitādikā tantram ca tantrabhagavatadikam 
matarkadikam iti jieyam // 


28) Andhere, the authoritative tie of Bie ie pines 

g z ~- just as I have seen them; the 
e meu se oe interpretations presented by 
me pr rie validity of the words of the Bhāgavata. Bep 
M kar: been unable to personally see certain Verses, an S 
cseh ae from the Bhdgavatatatparya, Barato UPON. um 
have i pd of the venerable Madhvācārya, Ei 
tadi : : āda? eve 
ancient? preceptor of the doctrine of pudet kuce) 

cepting discipleship with the rever DEAE rU 

atten e = self from him, and siding with the se PE r 
M abana many distinctively **Vaisnava : vert: | : 
i a ^ ong knowers of the Vedas and their vues i 
who was ene = les and grand-disciples include Vijay Z ^ E 
and Miu a Vyasa Tīrtha, etc.,9 of great Semet 1. 
Brahma Tir Á here.” As stated by Madhva Spes light of 
NS astered the other scriptures by M ij (the 
p ia iS seen different versions quee enl os 
Mee in various parts of us ori ‘the Lord Nara- 
these, and will speak just as Vae d as tc."* (2/7, 8) | 
n lf, spoke in the Mabābārāja € Madhva will be the 
E Šruti texts which will pe PAE those portions 
Caturvedašikhā etc.; the a EE are no longer available; 7 
f Puranas, such as the Garuda etc., W ita etc.; and the Tantras - 
the Samhitas will include the Mahāsamhı £ Bo 


will include the Tantrabhāgavata and Br e» rai ae PE 


Brahmasütrabhàsya, 


B p 4 » € mh - =~ = 
= å. cec Ue 
a Li 1 ES 


= 
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2. anādhunikānām : B. D. explains this as meaning "very ancient, a 
contemporary of Šankara”. (atibrācinānām SanKarasamasamayanam) His 
interpretation is somewhat surprising in light of the fact that the guru- 
parampará found in his Govindabhāsya separates Madhva from Caitanya by 
only seventeen gurus. On the other hand, B. D. considers Madhva to be 
an avaldra of Vayu and disciple of Vyāsa, so it is not exactly clear in what 
sense he considers Madhva to be *'ancient". B. D. does mention the tradi- 
tion of a debate between Madhva and Sankara, at the end of which Vyāsa 
rejected the views of Šankara in favor of those of Madhva. (fankarena saha 
vivdde madhvasya matam vyásah svicakre šankarasya tu tatyājety aitihyam asti [) 
lt should be noted that some editions of B. D.'s commentary drop the word 
fanKarasamasamaydndm ("a contemporary of Šankara”), and re 
chārikareņa for fankarena, explaining the debate as having taken place between 
Madhva and “a certain follower of Šankara”, However, as the former 
tradition is noted in other sources as well (cf. Wilson: 1976: 141; and Vasu: 
1912: app. II, p. 4), itis likely that the reading accepted here is the correct 
one, and that the other reading is an alteration. 


reasons, or simply because of theunlikely 
ment. 


3. tattvavddagurindm : B. D. defines Tattvavāda as 
that everything is real”. 
on the other h 


ad kenacic 


made either for sectarian 
chronology of the original state- 


"the doctrine 
(sarvam vastu satyam iti vàdas tattvavddah) R. M., 
and, explains the doctrine as being simply 
of ontological categories (tattvavicdra). Jiva’s use of this particular term 
to indicate the Mādhva school is of some interest, in view of the fact that 
this is the term employed in the Caitanya Caritāmrta (m. 9/249-77), in 
a portion which is highly unflattering to the Mādhva school, wherein 


Gaitanya severely criticizes the doctrines of Madhva and the Tattva- 
vādins. 


an examination 


4, srimacchankaracaryasisyatam 


om labdhvàpi Sribhagavatapaksapātena tato 
vicchidya: Like the similar phrase 


In section 24, this is also not found in 
most editions, and is not commented on by B.D. R. M., however, places 
great emphasis on this phrase, and takes it as a precedent for the found- 
ing of the Caitanya Sampradāya. He writes, "Just as Madhva, though 
a disciple of Sankara, initiated his own independent sampradáya by writing 
commentaries on the Brahmasütra etc., after Joining the Brahma Sampra- 
dàya, so also Krsna Caitanya, though himself an  avatára of bhagavat, 

g a guru and belonging to his sam- 


accepted the indispensibility of havin 
pradāya, and initiated his own school through Advaitācārya and other inti- 
mate associates...” (evam šrimanmadhvācāryo yathā rim 
"pi brahmasampradàyam āšritya brahmasütrabhàsyüdikam kri 
pradāyapravartakaļ tathà svayam bhagavadavatáro "pi | 
tam eva tatsampradāyāntargatatvam gurvāšrayaņasyāvašy 
vartitaván 3rasvarüpasrimadadvaitàcaryádidváreti.. d) 
Although both Sitanath Goswami (Jiva: 1967: 62) and A. K. Majum- 
dar (1969: 266-67.) take this as reference to Caitanya's initiation with I$vara 
and his consequent entrance into the Madhva Sampradàya of his 
paramaguru, Mādhavendra, the reference is almost certainly to 
initiation into sannyāsa by the Advaitin, Kešava Bharati, — 


acchankardcaryasisyo 
vd svdtaniryena sam- 
frikrsnacaitanyah svama- 
akatvam angīkrtya pra- 


Caitanya's 
For one thing, 
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it is clear that R. M., like Jiva, did not consider either Īsvara Puri or ja 
guru Mādhavendra Puri to be a member of the Mādhva Sampradāya; 
and there is no sense in which Caitanya may be said to have PPE SA7, 
from the traditions initiated by Mādhavendra and passed on : g 
Tivara. Caitanya's initiation into sannyāsa, on the other hand; was A 
large extent a calculated move, carried out to insure the pue cat ta 
future mission. It is also clear that although Caitanya offici y iio 
to the Advaitic Bhāratī order, he did not | adhere to the pe 4 ied 
Advaitins, nor did he continue ws irs by initiating other | 
z farri ] . the larati Title. 
cos jd D. characterizes these doctrines as fol- 
T “Only bráhmana devotees will attain liberation; x opa a 
among devotees; Brahmā alone attains union (with bra bi devā bhaktesu 
is a jivakofi, or mortal.” (nakidndm viridem kā m A tataa KaT ) 
mukhyah virificasyaiva sdyujyam laksmyā J foko pinan oA "as for Mādhva 
It is interesting to note that although B. D. consistently PE che ewe oi 
affiliation, none of the doctrines mentioned here Kao a xe 
the Gaudiya Vaisnavas, and it 1s questionable es Ey; Sume 
to accurately represent the views of the Mādhvas cit er. nenHon ose aie 
6. vijayadhvajabrahmatirthavyasatirtha : Most editions iris Saved 
first and last of these three, probably p ELE s "Med if we take 
is not found in any of the lists of Mādhva deem ) "and Vijayadhvaja 
Brahma Doors s P güris mentioned by 
adhvaja, then th ec . E M Ü 
Jiva are all nerd to belong to the guruparamparā of the Kc yr 
vhich seems to have been the source for the guruparamp adkas, 
Mr. (although they both read J genesis pé ; nni PARKĀ 
a iT N : | At r | 
This is not surprising when we is! DOS. kg: a sis of the school's 
: ruparamparás, due to the fact that tv | 
of the vane eae ‘rtha and Vyasa Tirtha, belonged to this 
Jaya Tirt = : p names found here, without 
ems to indicate that he was either 
ruparampara when he wrote this 


as referring to 


most important authors, a 
line. The fact that Jiva mentions 
mentioning that of Madhavendra, ^ 
not familiar with Kavi Karnapura s g" 
work, or did not accept it as genumce. —. ca xr rr dist id 
| ksinādi : D. inte rets this expressi | m 
ens AR "ad Mādhavendra etc., are often found © 


of the Mādhva school, such : eer tadupasisyáh katicid babhüvur 
Bengal also. (tena gaude "pi mādhavendrādayas A 
ityarthah |) for the first line 


8. The Saroamillagranthah gives as UE prasādataļ | ("Having 


eme Sastrantarani samjänan + a qM , m (Madh ac va: 
em and other scriptures by his, 1-¢- Haris, grace. | | bi 
Ré AR : According to B. N. K. Sak ae na 
ci o re odas (Sharma: 19618: 391) .. niit 
recognized by any Er | = Mr = SE y 
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29) atha namaskurvann eva tathābhūtasya srimadbhaga- 
vatasya tātparyam tadvaktur hrdayanisthāparyālocanayā sam- 
ksepatas tavan nirdharayati 

svasukhanibhrtacetas tadvyudastanyabhavo 

‘py ajitaruciralīlākrstasāras tadiyam | 

vyatanuta krpayā yas tattvadipam puranam 

tam akhilavrjinaghnam vyāsasūnum nato 'smi// 
tīkā ca $ridharasvàmiviracità $rigurum namaskaroti / svasukhe- 
naiva nibhrtam pürnam ceto yasya sah / tenaiva vyudasto 'nya- 
smin bhàvo bhavana yasya tathābhūto ’py ajitasya rucirābhir 
līlābhir akrstah sarah svasukhagatam dhairyam yasya sah | 
tattvadipam paramārthaprakāšakam šrībhāgavatam yo vyata- 
nuta tam nato ‘smi ity esa / evam eva dvitīye tadvākyam eva 
prayena munayo rajan ityadipadyatrayam anusandheyam / 
atrākhilavrjinam tādršabhāvasya pratikülam udāsīnam ca jñe- 
yam / tad evam iha sambandhitattvam brahmānandād apl pra- 
krsto ruciralīlāvišistah $rimàn ajita eva / sa ca pürnatvena mu- 
khyatayā $rikrsnasamjüa eveti sribadarayanasamadhau vyaktī- 
bhavisyati / tathā prayojanakhyah purusartha§g ca tādršatadā- 
saktijanakam tatpremasukham eva [ tato *bhidheyam api tādr- 
šatatpremajanakam tallilasravanadilaksanam tadbhajanam 
evety ayatam / atra vyàsasünum iti brahmavaivartānusāreņa 
srikrsnavaraj janmata eva mayaya tasyasprstatvam  sücitam/ 
$risütah $ri$aunakam 12/12 [] 


29) Now; Süta gives a brief description of the import of 
this just described Bhāgavata to Saunaka,? while offering saluta- 
tions (to Suka), by reflecting on the ideal lodged in the heart of 
its narrator (Suka): “I bow down to the son of Vyāsa, the de- 
stroyer of all sins, whose mind is filled with its own bliss, who, 
even having cast aside all thoughts, has had his heart drawn to- 
ward the enchanting lilas of Ajita (i.e. Krsna), and who has 
compassionately unfolded this Purāņa, revolving around him 
(Krsna), which illumines reality like a lamp." (Bh.P. 12/12/68) 
According to Sridhara's commentary: “He offers salutations 
to his venerable guru—to him whose mind is filled with its own 
bliss alone, who has cast aside all thought, i.e. worry, and who 
despite being of such a disposition, has had his Hean which 
steadfastly dwelled in its own bliss, attracted by the euch 


ue ti 
lilas of Ajita. ‘I bow down to him who unfolded the nā 


Bhāgavata, 
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the lamp of truth, the illuminator of the highest reality." The 
three verses from the second skandha (Bh.P. 2/1/7-9), uttered by 
Suka himself, should also be examined in this connection.? 

The expression “‘all sins” in this verse should be understood to 
signify aversion or indifference to such a feeling (of attraction to 
Krsna).* Thus, a related principle is found here, namely that 
the holy Ajita, distinguished by his enchanting lilās, 1s himself 
superior to the bliss of brahman. And 1t will become clear (by 
examining) the samadhi of Vyasa that Ajita, in his fullest aspect, 
is primarily known as “Sri Krsna”. 

It thus follows that the goal of life, technically known as pra- 
yojana, is nothing less than the joy which springs from love of him, 
engendering attachment of such a kind (as Suka’s) to him, and 
that the abhidheya also is nothing less than the worship of him, 
characterized by listening to accounts of his divine sport etc., 
engendering love of such a kind for him. According to the Brah- 
mavaivarta Purüna, the appellation **Vyasasünu" ("the son of 
Vvasa’’) is indicative of the fact that Suka, due to a boon from 
Krsna, was untouched by māyā from his very birth.* 


|. atha : The word atha indicates that the preliminary por un of ce 
text, dealing with the standards of knowledge to be applied ee 
bens concluded, and that the text proper 15 about to begin. | " miss 
The author, having commenced this work with the did ibo gene 
describing the subject matter, i.e. the principle of reality : e dfi us "E 
the means, characterized by devotion for him, and gd go e zs Pati 
terized by love for him, introduces this portion Ec : anbendiitepatatioan 
sake of auspiciousness." (atha yasya brahmeti padyo am 5 ies sep putas 
tadbhaktilaksanam abhidheyam tatpremalaksaņami PE t dei | 
tāvad granikam pravartayan granthakrd atolā Bt T), and R. M. explain, 

2. nirdhdrayati...Srisiitah srigaunakam : 2 Ws b taken with the verb 
the two names found at the end of this section are 5 A a lats 
nirdhdrayati. This system is ue reste of a particular Bhagavata 
Jiva to indicate the conclusion of his cecum of the speaker of the verse 
versc, orseries of verses. In cach d up m skandha and adhyáya in which 
is accompanied by two figures, indicating ne S E 
the verses occur. Jiva writes: tatra Ves | 


arthah doddataskandhe dvādašādīyāye Srisiitah |. 
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prāyeņa munayo rājan nivritā 
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parinisthito "pi nairgunya uttamaslokalilayd | 
erhitacelà rājarse àkhyánam yad adhitavān |] 


“O King, often sages who have gone beyond scriptural injunctions and 
prohibitions, and who dwell in the realm of the attributeless (brahman), delight 
in relating the virtues of Hari. At the end of the Dvāpara Yuga, I was taught 
this Purana, the equal of the Vedas and known as the Bhdgavata, from my father, 
Vyasa. O Pariksit, though established in the attributeless (brahman), my heart 
was snatched away by the divine sport of the illustrious (Krsņa), and so I 
studied (this Bhàgzavata)." (Bh.P. 2/1/7-9) 

4. tādršabhāvasya : R. M. explains this as indicating aversion or indiffer- 
ence to "the nature of bhagavat which attracts the hearts cven of those freed 
from bondage." (muktānām apy ākarsakasya bhagavadbhávasyetyarthah | ) 

9. Cf. T. S. 49 for the details of this account of Suka's birth. 


30) tadrsam eva tātparyam karisyvamāņatadgranthaprati- 
padyatattvanirnayakrte tatpravaktrsribadarayanakrte samādhāv 
api samksepata eva nirdharayati 

bhaktiyogena manasi samyak pranihite ’male | 

apaśyad purusam pürnam māyām ca tadapāšrayam // 

yaya sammohito jiva ātmānam triguņātmakam | 

paro ‘pi manute 'nartham tatkrtam cābhipadyate // 

anarthopa$amam sāksād bhaktiyogam adhoksaje | 

lokasyajanato vyàsa$ cakre sātvatasamhitām // 

yasyam vai šrūyamānāyām krsne paramapūruse | 

bhaktir utpadyate pumsah sokamohabhayapaha // 

sa samhitam bhagavatim krtvanukramya càtmajam / 

$ukam adhyāpayām 4sa nivrttiniratam munim Il 
tatra 

sa vai nivrttiniratah sarvatropeksako munih / 
| kasya và brhatim etàm atmaramah samabhyasat I[ 
iti Saunakapra$nànantaram ca 

atmaràmá$ ca munayo nirgrantha apy urukrame / 

kurvanty ahaitukim bhaktim itthambhütaguno harih // 

harer gunaksiptamatir bhagavan badarayanih / 

adhyagàn mahadākhyānam nityam visnujanapriyah // 
bhaktiyogena premņā 

astv evam anga bhajatām bhagavān mukundo 
| muktim dadāti karhicit sma na bhaktiyogam [| 
ity atra prasiddheh | pranihite samāhite samādhinānusmara 
tadvicestitam iti tam prati šrīnāradopadešāt | pürnapadasya 
muktapragrahayà vrttyà p 


| 
| 
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bhagavān iti $abdo "yam tathā purusa ity api | 
vartate nirupādhiš ca vāsudeve *khilātmani || 
iti padmottarakhandavacanavastambhena tathā 
kamakamo yajet somam akàmah purusam param ll 
akamah sarvakamo và moksakama udaradhih / 
tivrena bhaktiyogena yajeta purusam param | 
ity asya vākyadvayasya pūrvavākye purusam paramātmānam 
prakrtyekopādhim uttaravākye purusam pürnam nirupādhim iti 
tikanusarena ca pürnah puruso 'tra svayambhagayan evocyate // 


30) Sūta similarly! gives a concise explanation of the import 
of the Bhāgavata, (this time) in terms of the samādhi experienced 
by its author, wherein the principle which was to be set forth in 
that work was ascertained: “With his heart purified and per- 
fectly poised through bhaktiyoga, he saw the pūrņapurusa, with maya 
resting outside of him.* The jiva, deluded by that māyā, considers 
himself to be composed of the three gunas, though really beyond 
them, and consequently comes to grief. Vyàsa composed this 
Sātvatasamhitā for those people ignorant of the fact that bhaktiyoga 
directed toward Adhoksaja (i.e. Krsna) directly puts an end to 
grief. If one but hears this (Satvatasamhita, Le. Bhāgavata) , devo- 
tion for Krsna, the supreme purusa, will grow in him, putting an 
end to grief, delusion, and fear. After composing and arranging 
this Bhāgavati Samhita, Vyasa taught it to his son (Suka), then 
leading a life of renunciation." (Bh.P. 1 [7[4-8) 

At this point Saunaka asked, *'But why did the sage (Suka), 
then leading a life of renunciation, being unconcerned in all 
situations, and rejoicing in the Self alone, study this vast composi- 
tion ?? (Bh.P. 1/7/9) 

In Ps to Saunaka's query, Süta said, "Although pen sages 
rejoice in the Self alone, and are free from all bonds, still they Ae 
cherish motiveless devotion for Urukrama (i.e. Krsna) ; such are ar 
the virtues of Hari. The venerable son of Vyāsa had his heart | 
captivated by the virtues of Hari and studied this great nam m» 
daily, holding the devotees of Visnu dear to his sek? vs i 

The expression bhaktiyogena ( through LB the sat 
“through preman, or love of God”, based on the nse i ©” 
term in the following verse: “Bhagavan ^v 
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ship; but he never grants them bhaktiyoga." (Bh.P. 5/6/18) 
Pranihite (perfectly poised") means “‘absorbed in samādhi” , since 
he had been instructed earlier by Nārada to **recall the events 
of Krsna's lila by means of samādhi”. (Bh.P. 1/5/13) The word 
pūrņa ("full* or "perfect" ) should be understood in its unrestrict- 
ed sense, based on the statement from the Uttara Khaņda of the 
Padma Purāņa: “The words bhagavat and purusa are both free from 
limiting adjuncts, and refer to Vāsudeva, the Self of all.” And 
the fact that the Pürnapurusa mentioned here refers to bhagavat 
himself is also verified by Sridhara's commentary on the follow- 
ing verses: “The desirer of desires should worship Soma ; the 
desireless one, the supreme purusa. The high-minded ones, wheth- 
er free from desires, desiring all, or desiring liberation, should 
worship the supreme purusa with intense bhaktiyoga.” (Bh.P. 
2/3/9-10) According to Sridhara’s commentary, the term furusa 
from the first of the two preceding verses signifies "the paramāt- 
man, whose sole limiting adjunct is prakrti””, while the same term 
from the second verse refers to the “‘p ürnapurusa, free from all 
limiting adjuncts.’’4 


l. tādršam eva : B. D. explains, “Just as earlier the ideal lodged in the heart 
of Suka, the narrator of the Bhāgavata, was pointed out, here the ideal lodged 
in the heart of Vyàsa, the author of the Bhāgavata, is pointed out." (grantha- 
vaktuh fukasya yatra nisthāvadhāritā tatraiva granthakartur vyāsasyāpi nisfhàm avadhá- 
rayilum avatārayati tādršam eveti) 

2. ladapáírayám : R.M. characterizes māyā as being “external to bhagavat" 
(tadbahirbh ūtām), a reference to the Gaudiya Vaisnava designation of maya 
as the bahirangasakti. Sridhara, however, reads tadupaírayám for tadapásrayàm, 
and interprets it to mean that Vyāsa had the vision of isvara as well as of 
māyā, which is dependent on, and grounded in itvara. (isvarāšrayām tadadhinam 
māyām) It is interesting to note that Jiva supports his own interpretation of this 
verse by citing Sridhara’s commentary on other verses, but is silent regarding 
Sridhara’s interpretation of the verse itself. i 
"s Jiva now begins a verse by verse explanation of the eight Bhdgavate 

as just quoted, devoting the remaining portion of this section to the first 
v thesc. His remarks on this portion of the Bhāgavata extend through section 

3, and form the basis for all of the major points found in the Tattvasandarbha. 
4. A comparison of Sridhara’s commentary on these two verses with his 
commentary on Bh.P. 1/7/4 shows that it is the first of these two purusas, the 
(V PAGS or Hoara, with which Sridhara identifies the bürnapurusa of Bh.P. 
/4, and not the purusa "free from all limiting adjuncts”, as Jiva maintains. 
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31) pürvam iti pāthe pürvam evāham ihāsam iti tatpuru- 
sasya purusatvam iti Srautanirvacanavisesapuraskarena ca sa 

evocyate | tam apasyat $rivedavyàsa iti svarüpasaktimantam 
evety etat svayam eva labdham pürnam candram apašyad ity 
ukte kāntimantam apa$yad iti labhyate | ata eva 

tvam ādyah purusah sāksād i$varah prakrteh parah | 

māyām vyudasya cicchaktya kaivalye sthita ātmani // 
ity uktam / ata eva mayam ca tadapasrayam ity anena tasmin 
apa apakrsta a$rayo yasyah niliya sthitatvad iti māyāyā na tat- 
svarüpabhütatvam ity api labhyate | vaksyate ca maya paraity 
abhimukhe ca vilajjamānā iti / svarūpašaktir iyam atraiva vyakti- 
bhavisyati anarthopa$amam sāksād bhaktiyogam  adhoksaje 
ity anena ātmārāmāsš ca ity anena ca | pürvatra hi bhaktiyoga- 
prabhāvah khalv asau māyābhibhāvakatayā svarūpašaktivrtti- 
tvenaiva gamyate paratra ca te guņā brahmānandasyāpy upari- 
caratayā svarūpašakteh paramavrttitam evārhantītī / māyā- 
dhisthātrpurusas tu tadamšatvena brahma ca tadiyanirvisesa- 
virbhavatvena tadantarbhavavivaksaya prthan nokte iti jfteyam/ 
ato tra pürvavad eva sambandhitattvam nirdharitam // 

31) Even if the reading pirvam is accepted (for pūrņam), 
still bhagavat alone is indicated, based on the etymological inter- 
pretation of $ruti which derives the essential nature of the purusa 
from his statement, *I existed here even prior (pürvam) (to the 
universe ).”’ | 

It is self-evident that the phrase “he, i.e. Vyasa, saw the 

saw him endowed with his svarüpafakti 
alone, just as when someone says, “he saw the full moon", it is 
understood that he saw the moon endowed with all its loveliness. 
Therefore Arjuna said to Krsna, “You are the primordial piruja, 
the visible Lord, beyond prakrti. Having cast aside mdya by 
means of your cicchakti (power of consciousness); you € aic 
state of supreme independence within yourself. md iei 
Therefore, the phrase mayam ca tadapasrayam indicates rats" 
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fakti, based on its ability to overpower māyā; and in the latter, 
the virtues (of Hari) deserve to be considered the highest? func. 
tioning of the svarūpašakti, since they surpass even the bliss of 
brahman. 

It should be understood that no separate mention is made of 
the purusa which presides over māyā (i.e. the paramātman), or of 
brahman, since both are considered to fall within the domain of 
the fūrņapurusa, the former as a partial aspect of him, and the 
latter as his unqualified manifestation. Thus, just as before, a 
related principle 1s here set forth. 


l. pürvam iti páfhe : This is the reading preferred by Sridhara, who ex- 
plains its implications as follows: “He saw the purusa, i.e. ifvara, prior (to seeing 
māyā), i.e. first.” (pirvam prathamam purusam ifvaram apafyat | ) 

2. B. D. characterizes the difference between the svardģašakti and the 
māyāšakti as that between the king's favorite wife and an attendant who re- 
mains outside his door. (pattamahisiva svarūpašaktih bahirdvārasevikeva māyā- 
faktir iti ubhayor mahadantaram bodhyam | ) 

J. paramavrttitàm : The employment of the adjective parama ("highest") 
would seem to indicate a hierarchy within the svar übasaktt itself. However, 
both B. D. and R. M. treat the two functions as being of equal importance, 
both representing an essential aspect of the svarūpašakti. (B. D.: bhagavad- 
bhakter bhagavadguņāņām ca svar upasartisdramsatvam; R. M.: bhakteh svar ūpa- 
bhiitactcchaktisdéraméatvenaiva... paramavrititām sdramSavrttitam...) 


32) atha prakpratipaditasyaivabhidheyasya prayojanasya ca 
sthapakam jivasya svarüpata eva paramešvarād vailaksanyam 
apašyad ity àha yayeti / yayà mayaya sammohito jivah svayam 
cidrüpatvena triguņātmakāj jadàt paro ‘py ātmānam triguņā- 
tmakam jadam dehādisamghātam manute tanmananakrtam 
anartham samsāravyasanam cabhipadyate / tad evam jivasya 
cidrüpatve 'pi yayà sammohitah iti manute iti ca svarūpabhūta- 
Jūānašālitvam vyanakti prakāšaikarūpasya tejasah svaparapra- 
kāšanašaktivat | 

ajflanenavrtam jfianam tena muhyanti jantavah / 
iti Srigitabhyah / tad evam upādher ev 
moksatvam iti matantaram parihrtavà 
ity anena tasyà eva tatra kartrtvam 
tvam / vaksyate ca 

vilajamànayà yasya sthātum iksapathe 'muyā 

vimohità vikatthante mamāham iti durdhiyah // iti / 
atra vilajjamànayà ity anenedam āyāti tasyà jīvasam 


a jivatvam tannāšasyaiva 
n / atra yaya sammohitah 
bhagavatas tatrodāsīna- 


mohanam 
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karma šrībhagavate na rocata iti yady api sā svayam jānāti 
tathāpi bhayam dvitīyābhinivešatah syad īšād apetasya iti dišā 
jivanam anādībhagavadajūānamayavaimukhyam asahamānā 
svarūpāvaraņam asvarūpāvešam ca karoti || 


32) Then, Vyāsa saw the essential distinction! between the 
jiva and faramešvara which forms the basis for the abhidheya and 
prayojana* of this work, as stated earlier. Thus was it described 
by Süta in Bh.P. 1/7/5. 

The jiva, deluded ‘by that’, i.e. by maya, considers himself 
to be ‘composed of the three gunas’, i.e. to be the insentient aggre- 
gate of the body etc., even though as a conscious entity, he is 
‘beyond’, i.e. beyond the insentient combination of the three 
gunas, and ‘consequently’, i.e. as a result of that misconception, 
‘comes to grief’, i.e. experiences the misery of repeated birth and 
death." 

Thus, even though the jiva is a conscious entity, the phrases 
“deluded by māyā” and "he considers himself (to be composed 
of the three gunas)” reveal the fact that consciousness, which 
constitutes his essential nature, is an attribute of the jiva, just as 
the power of illumination, which represents the essential nature 
of light, is also capable of illuminating both itself and other enti- 
ties. This view is verified by the words from the Diagevangtet 
“Knowledge is covered by ignorance; hence are beings deluded. 
E ine* which maintains 

Thus, Vyàsa rejected that other doctrine which matt ; 
that it is the limiting adjuncts, or upadhis, which constitute the 
nature of the jiva, and it is their destruction which constitutes 
EC “deluded by māyā” indicates that she alone is res- 

i | 'nc sīvas). while bhagavat remains uninvolved. 
ponsible (for deluding sivas), w g Do 
As stated later, “Foolish people are deluded by nd ni ss 
ashamed to stand in the presence of bhagavat, and speak ; asung 
ly of ‘T’ and ‘mine’.” (Bh.P. 2/5/13) Here, the word “ashamed i 
indicates that māyā, though realizing that her practice of de a 
indicates that maya, g (Pee cs ualde iki 
ing jivas is not pleasing to bhagavat, 5 rr inc their back ER NN 
the fact that jivas have been ignorantly turnmg br backs f 
bhagavat from time without beginning as indicated Wr 
“Those who turn away from the Lord T mi ae 
their devotion toa second" (Bh.F. 11/2/3 ') — 
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their real nature, and covers it with its opposite.* 


1. vailaksanyam : B. D. explains that the distinction between the jiva and 
ifvara is based on their respective eternal attributes, the former being the wor- 
shipper and atomic in nature, and the latter being the object of worship and 
all-pervading. (jivasyeti vailaksanyam iti sevakatvasevyātvāņutvavibhu lvar üpanitya- 
dharmahetukam | ) 

2. sthdpakam : R. M. explains that, were the jiva and paramešvara non- 
different, then the abhidheya, devotional practices, and the prayojana, the attain- 
ment of love of God, would not be possible. (abhidheyasya sádhanabhakteh | 
prayojanasya premasevdydh sthapakam iti jivaparamesvarayor abhede tayor anupapatter 
itt bhdvah |) 

3. Cf. section 9. 

4. matāntaram : B. D. attributes the doctrine under attack to Sankara, 
and characterizes it as follows: ““The mind is the jiva; the destruction of the 
mind results in the liberation of the jiva." (antahkaranam jivah antakkaraņa- 
nāšo jivasya moksa iti fankaramatam düsitam |) B. D.'s description of this doctrine 
represents such a distortion of Sankara's actual position that Sitanath Goswami 
suspects the reading of B. D.'s commentary here to be faulty. (Jiva: 1967: 78) 
Other instances can be pointed to, however, where B.D. gives similar 
inaccurate accounts of Sankara's position. (Cf. sections 35-43 in particular.) 
9. The two powers of māyā referred to here are generally termed dvaraņa- 
fakti and viksepafakti. (Cf. Vedāntasāra 51) 


33) srībhagavāms cānādita eva bhaktāyām prapaūcādhi- 
karinyam tasyàm dāksiņyam langhitum na $aknoti / tatha tad- 
bhayenāpi jīvānām svasammukhyam vàiichann upadisati 

daivi hy esa gunamayi mama maya duratyaya | 

mām eva ye prapadyante māyām etàm taranti te // 

satām prasangān mama viryasamvido 

bhavanti hrtkarņarasāyanāh kathàh / 

tajjosanad āšv apavargavartmani 

sraddha ratir bhaktir anukramisyati // iti | 
līlayā $rimadvyàsarüpena tu viéistatayà tad upadistavàn ity 
anantaram evāyāsyati anarthopašamam sāksād iti / tasmād dva- 
yor api tattatsamafijasam jüeyam | nanu maya khalu šaktih 
śaktiś ca karyaksamatvam tac ca dharmavišesah tasyà katham 
lajjādikam | ucyate evam saty api bhagavati tāsām $aktinàm 
adhisthatrdevyah šrūyante yathā kenopanisadi mahendramāya- 
yoh samvadah | tad āstām prastutam prastūyate // 


33) And bhagavat is unable to withhold his favor from maya 
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who, being in charge of creation, has been his devotee from time 
immemorial. So, desiring that jivas turn within, even if out of 
fear of māyā,* he instructs them as follows: “This divine māyā 
of mine, composed of the three gunas, is indeed difficult to tran- 
scend. They cross over this mājā who take refuge in me alone." 
(Bh.G. 7/14) "Asa result of holy company, conversations con- 
cerning my prowess take place, pleasing the heart and ear. By 
taking part in these, one quickly attains faith in the path of sal- 
vation, followed in turn by joy and devotion." (Bh.P. 3/25/25) 
And as seen in the verse immediately following this,* (Bh.P. 
1/7/6), bhagavat taught this in a special way, by assuming the 
form of Vyasa, through his divine sport.? Therefore, the respec- 
tive activities of both (bkagavat and māyā)* should be deemed 
proper. 

But if mapa is nothing but a Sakti, and fakti is nothing but the 
capacity to perform a function, which is itself a kind of attribute, 
how can you speak of it as possessing such characteristics as em- 
barrassment etc. ? 

To this we reply: What you say is true. However, we do find 
mention in Šruti of the presiding deities of the faktis which reside 
in bhagavat, such as in the dialogue between Indra and Māyā 
in the Kena Upanisad. But enough for now. Let us return to the 


topics already introduced. 


1. tadbhayenāpi : The construction of this phrase gives the RETS 
that it is bhagavat who is afraid of máy. This interpretation, however, “aid 
little sense in this context, and goes against the commentaries of both B.D. ine 
R.M. B.D. explains this phrase as follows: māyāto yaj jivānām bhayam tenāpi 


hetunetyarthah |. ade 7 
2. 4 paris The reference is to Bh.P. 1/ 7/5, which has been the topic 
under discussion in this and the previous section, and which is pag ana- 
lyzed in sections 34-45. Bh.P. 1/7/6, which is briefly referred to in sentence 
1: fully discussed until section 46. j os 
is ^ Lilapā . B. D. takes this as indicating that Vylas ias iei lor E ME 
(lilayeti lilāvatāreņa), who took that form specifically to put an end to the dd 
misery of jivas by composing * | 
4. tattat : B. D. identifies these deleting acu cR NN 
desire of bhagavat to turn the gaze | be Messer z 
mukkyavāfichā cetyarthah |) D En - 
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34) Here, the phrases "māyā resting outside of him” (Bh.P 
cc | Eri sg - . . "id 
2/7/4) and deluded by maya” (Bh.P. 2/7/5)! indicate that the 
Jiva, even though, like paramesvara, being essentially pure con 
sciousness, 1s nevertheless distinct from paramešvara. 


I, B. D. explains that the first of these phrases indicates ffvara to b 
the controller of māyā, while the second indicates the Jiva to be conan 
by māyā. (ifvarasya màyàniyantrtvam.. jivasya máyániyamyatvam cal) | 

B. D. further maintains that the word apašyat ("he saw”) from Bh P 
2/7/4 indictes that Vyasa also had the realization of the principle of time 
(dla). He writes: “Due to the occurrence of the word apasyat, kala r also to 
be understood. Thus, the four tattvas (principles), īsvara, jīva, māyā, and kal 
were realized by Vyasa in samadhi. All of these are ernal Of idm 
isvara, being the ground for these faktis, is independent, ot : 
Jiva etc., are all dependent, being faktis of ifvara... 
consciousness; the jīva is atomic consciousness: 
essen three guņas, saliva, rajas, and tamas; kāla is also insentient, 

9 of the three guņas, and represents the basis for all dealings in the 
past, present, and future, Karman (the fifth ¢ 
unlike the others is destructible.’ 
isvarajivamāyākālākhyāni catvāri tattvà 
eva [...ifvarah faktimün sp 


while the others, the 
. [svara is all-pervading 
māyā 1s insentient substance 


attva ) is also beginningless, but 
F l . : 
tapafyad ity anena kālo 'py ānītah | tad evam 
"nt samūdhau srīvyāsena di Tlámi | tünt nityāny 
atantrah jīvādayas tu tacchaktayo 'svatantrāh|...vibhu- 
šī sattvádigunatrayavifis fam jadam dravyam 
ütavartamánàdivyavahárakàr ] D 
FP a ese : Aaranam jadam drav | 
kālaļ) karmápy anādi vindsi cāsti |) au — 
Gov; ipa five tattvas are discussed in cven greater detail by B. D. in his 
ovinda Bhasya (1/1) ‘tail E + D | 
syamant ists NT). They also form the subject matter for the Vedānta- 
a isi attributed variously to B. D. and his guru, Rādhādāmodara 
he do i of five tattvas cannot be traced to the writings of the Gosvà 
Inns, ATI y F: * PRAE g ep 3 ] - 
ri di odd > fact, goes against the explicit statement of this text, based on 
"non-dual X zm Bhagavata, that the fattva, described in section 51 as 
"dual consciousness", admits T : E 
dissimilar, of no second reality, either similar or 


Jfdnam iívarah aņuvijūānam Jivah] 
máyà| gunatrayasuünyam 


35) yarhy eva yad ekam cidrü 
tam vidyamayam tarhy eva tan 
paribhüta ray iti Jive$ 
p m cety ayuktam iti Jivesvaravibhago 'vagatah / tata$ 


ca svarūpasāmarthyavai 
| ‘ailaksanyena tad dvitav rā ins 
- em tayam mith ksa- 
Dasvarupam evety agatam // fax o VES 


pam brahma māyāšrayatābali- 
mayavisayatapannam avidyā- 


35) Iti | 
ka t 1s thus erroneous to contend that one and the same 
Ad", pure consciousness itself. is simultaneously the embodi 
ment of knowledoc or aum ra 
SC, as 1t functions as the substratum of māyā 
i 3 


as well as oy *rpowered by ignorance, falling under the sway of 
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that maya." In fact, this is the very sense in which the distinction 
between ifvara and jiva is to be understood. It thus follows that, 
due to the respective differences in their natural capacities? the 
two (ie. ifvara and jiva) are essentially distinct. 


1. B. D. identifies this as the doctrine of Sankara, and elaborates as 
follows: “Based on such pronouncements of Sruti as ‘One without a second’, 
‘Brahman is consciousness and bliss’, ‘It admits of no diversity’, ete., the 
absolute reality is considered to be non-dual, pure consciousness alone, 
the unqualified brahman. But through contact with ajüüna, having the 
two functions of vidya and avidyā, and being indefinable, in that it lacks 
the characteristics of both existence and non-existence, the consciousness 
of ifvara, associated with vidyā, and that of the jiva, associated with avidyā, 
come into being. When, however, ajūāna is removed through the knowl- 
edge of one's true nature, then ifvara and jiva cease to exist, and attribute- 
less, non-dual pure consciousness alone remains. Thus is it explained by 
the clever Šankara.” (yat tu ekam evadvitiyam vijfiónam ánandam brahma nehi 
nānāsti kificana ityádiérutibhyo — nirvifesacinmátradvaitam brahma vāstavam | atha 
sadasadvilaksanatvdd anirvacanīyena vidyāvidyāvritikenājfiāānena sambandhāt tas- 
mād vidyopahitam īsvaracaitanyam avidyopahitam jīvacattanjam cābhūt | svarūpa- 
Jūānena nivrtte tv ajūāne na tatrefvarajīvabhāvaļi kintu nirvisegādvitīNacinmātrar ü- 
pāvasthitir bhaved ity dha māyī šankara | 

B. D. concludes with the apostrophe: “What sin did brahman commit 
that he had to suffer all kinds of confusion and anguish ?" (kim aparddham 
tena brahmand yena vividhaviksepaklešānubhavabhājanatābhūt | ) 

2. svarüpasámarthyavailaksanyena : R. M. interprets this to mean “due to 
the difference between their respective natural capacities, the one. (ffvara) 
having the capacity to effectively control mājā, and the other (the jfva), 
the inability to remove the veil of ignorance placed on it by máyà," (sva- 
rühayoh svābhāvikayor māyāniyantrtvaprayojakasāmartkyamāyākrtāvaraņanivartanā- 
ksamasāmarthyayor vailaksanyena...| ) 


36) na copadhitaratamyamayaparicchedapratibimbatva- 
divyavasthaya tayor vibhagah syat // 


36) Nor can the distinction between the two (i.e. ifvara and 
jiva) be explained on the basis of limitation by, or reflection in, 
different grades of adjuncts,* etc. | aie: 


1. paricchedapratibimba : B. D. describes these two doctrines as 
“The large portion, limited by vidyá, is ifvara, and the small portion, 1 
by avidyd, is the jiva, just as the space limited by a pot 15 Gesigna eo = Uf 
and the space limited by a cup, 'small'.... LS ara is he re 


2 L^ ye s mē 
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is it described by Sankara." (tatra vidyayā paricchinno mahān khanda ifpar ah 
avidyaya paricchinnah kaniyan khandas tu jivah | yathà ghatendvacchinnah arā. 
vendvacchinnas cáküfakhando mahadalpatāvyahadešam bhajati | — ., vidyayam prati- 
bimba ifvarah avidydyam pratibimhas tu jivah |  yathà sarasi raveh pratibimbak 
yathd ca ghate pratibimbo mahadalpatvavyapadesam bhajate tadvad ity dha fankarah] ) 

R. M., more accurately, describes the two doctrines as follows : “Just as, 
due to the apparent separation of space by the adjuncts of a jar, a space 
within the jar is created, so also, due to the apparent separation of the ātman 
by the body, the jiva comes into being, a separate individual, as it were. 
According to the second doctrine, the reflection of the sun is due to its asso- 
ciation with the various modifications of water; the real sun remains in the 
sky. No real distinction can be made between the sun and its reflections ; 
it is the sun itself, situated in the sky, which assumes the variation of the 
water. Furthermore, the position of other suns (to explain the variety of 
reflections) is not based on any valid means of knowledge, and only compli- 
cates the issue.”  (yatha ghafddyupddhind mahākāšavibhāgeneva chatakasah 
kriyate evam dehenātmano vibhàgeneva jivah prihag tva kriyate ity evam matam | 
matdniaram ca süryasya jalavrttitvar üpavilaksanasambandhena pratibimbatvam gagana- 
urttitvena bimbatvam || na ca tatra bimbapratibimbayor bhedah paramarthikah E 
sthasüryasyaiva jalavrttitvasvīkārād jale sūryāntarakalpane gauravān mānābhāvāc ca] ) 


37) tatra yady upàdher anàvidyakatvena vāstavatvam tarhy 
avisayasya tasya paricchedavisayatvāsambhavah / nirdharma- 
kasya vyapakasya niravayavasya ca pratibimbatvayogo 'pi upà- 
dhisambandhābhāvāt bimbapratibimbabhedābhāvāt dréyatva- 
bhāvāc ca | upādhiparicchinnākāšasthajyotiramšasyaiva prati- 
bimbo dr$yate na tu akasasya drsyatvabhavad eva II 


37) Here; if the limiting adjuncts are objectively real, and 
not the result of ignorance,? then brahman, who is beyond the 
objective realm, cannot be subject to division by them. Further- 
more, that which is attributeless, 
“limbs” cannot be reflected, since 
no connection with adjuncts, 
of no distinction between 
is without *'limbs” ) 


all-pervading, and without 
(what is attributeless) can have 
(what is all-pervading) admits 
the object and its reflection, and (what 
cannot be perceived. The reflection of lumi- 
nous bodies resting in the sky, separated by their own adjuncts, 
alone can be seen, but never the reflection of the sky itself, for 
the simple reason that the sky possesses no visible attributes. 


l. tatra : Both commentators take this as indicating the doctrine of pari- 


this section represents Jiva’s criticisms 


S 


| 
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9. anāvidyakatvena : B. D. explains, **as a real entity and not the product 
of ignorance, like the imagined snake superimposed on a rope". (andvidya- 
katvena rajjubhujangavadajūānaracitatvābhāvena vastubhūtatve satītyarthaļ |) 

3. B.D. writes, “It cannot be the case that ifvara and jiva are separate 
portions of brahman divided by real adjuncts, like pieces of stone cut by a 
chisel, since brahman is indivisible and without parts." (na ca fankacehinna- 
pāsāņakhaņdavad vāstavopādhicchinno brahmakhaņdavišesa ifvaro jīvaš ca brahmaņo 


'cchedyatvād akhaņdatvābhyuhagamāc ca,..[) 


38) tathā vastavaparicchedadau sati sāmānādhikaraņyajiā- 
namātrena na tattyàgas ca bhavet | tatpadarthaprabhavas tatra 
kāranam iti ced asmākam eva matasammatam [| 


38) Similarly, if division and reflection are real, then they 
cannot be negated merely by thinking that the terms tat and tvam 
(indicating ifvara and jiva respectively) refer to one and the same 
reality (namely, brahman).! Ifit is maintained, however, that the 
extraordinary power of the being denoted by the term tal? is 
responsible (for the removal of the limiting adjuncts), then 
their view concurs with our own.? 


es, “The idea that one takes 


1 T aifünamátrena: B. D. writ it 
|. sāmānādkikaranjaj T am brahman’ is not possible, 


on the nature of brahman merely by thinking t : 
given the real existence of limiting adjuncts.. No pach eo. cunt 
is ever seen to become a king merely by thinking I um king s pī 1 
ham iti jūānamātreņa tadrüpüvasthitih syad iti yad abhimatam ta | gatis 7 
vdstavatvapakse na sambhavati...na khalu nigaditah kašcīd dino rājai 

AC MODE t jf AJ) 

fidnamatrad rājā bhavan drsta itibhāvaļi : | ; jg. 
R. M. interprets the compound to mean ‘merely by pis "ient € 
tity between paramešvara, indicated jd sd ris ges es Se sind 
by the word tvam, on the strength of the Sruti * ET niii Se 
1 Tus asiti Srutya tatpadarthaparamesoar | a 

| adds, “Only if the upādhis were considered 


to be false superimpositions on ilā. ther sec tec 
through the direct vision of brahman; this is ies (brakmany upādher 
āropitatva eva tatsāksātkāreņa tannāšo bhaved itibhāda menja 

2. tatpadartha rabhàvah : R. M. iden A s the 
mešvara, indicated in Sruti by the term tat. OE 

3. asmākam eva matasammatam : B. D. | adrissior 
would not only amount to an acc 3 
represent a refutation of the 




















138  ]JIVA GOSVAMIN’s TATTVASANDARBHA 


39) upādher àvidvakatve tu tatra tatparicchinnatvāder apy 
aghatamānatvād āvidyakatvam eveti ghatakasadisu vāstavo- 
pādhimayataddaršanayā na tesām avastavasvapnadrstàntopa. 
Jivinàm siddhàntah sidhyati ghatamānāghatamānayoh sangateh 
kartum ašakyatvāt / tataš ca tesām tat tat sarvam avidyāvilasi- 
tam eveti svarūpam aprāptena tena tena tat tad avasthāpayitum 
aSakyam  // 


39) If on the other hand, the limiting adjunc 


ts are consid- 
ered to beunreal, then the division etc! 


which they allegedly effect 
must also be unreal, since it simply could not take place. Thus, 


the doctrine of those who base their position on the analogy of 


the unreal dream state? cannot be substantiated with the help of . 


analogies involving real limitine 


adjuncts, such as jars and space,3 
etc., since no logical connection 


can be shown to exist between 
that which obtains and that which does not. 


of theirs are nothing but a foolish div 
to establish the existence of v 
of these two theories, which 


And so, these notions 
ersion, as it is not possible 
arious phenomena‘ on the strength 
are themselves baseless.5 


l. latparicchinnatvádeh : B. D. 
Paricchedavāda (limitation) and P 
vddadvayam) R. M., on the other hand, understands this 
Jiva’s refutation of Paricchedavada alone. 

2. tesim : B. D. identifies these individuals as ** 


non-dual pure consciousness alone, being intent on establishing the doctrine 
that one jīva alone exists." (lesüm cinmātrādvaitinām ekajīvavādapariņistkatvāt...) 


3. ghaļākāšādisu: B. D. explains this as referring to the Paricchedavāda 
analogy of space divided by a Jar, as well as to the Pratibimbavada analogy 
of the sky reflected In a jar 


of water. (ghatakasadisu ghataparicchinnakase 
ghatambupratibimbaka te ca) 

4. tat tad avasthāpayitum ; R. M. writes, 
within phenomenal existence" 
that the terms faf and tat refer 
not interpret them as such. 

9. svarüpam apraptena tena 
the unproven Paricchedavāda 
ddhena | tena paricchedavādena / 
recognizing this section as deali 
takes this as meaning “(by upadhis) which have no empirical value". 
(vyāvahārikasattvam apráptena) 

As R. M. explains, the 
priate analogy by maintaining that 


takes this to signify both the doctrines of 
ratibimbaváda (reflection ). (paricchedādi- 
scction torepresent 


those who believe in 


"to account for the variety 
: (samsāravaicitryam ) It may be, however, 
to isvara and jiva, although B. D. also does 


tena: B. D. interprets this phrase to mean “by 
and Pratibimbavāda”. (svar ibam aprāptena asi- 
) R. M. however, not 
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illustrations for their analogies, are also unreal from the ultimate es of 
view. To this R. M. replies that, though ultimately kB, such pap 
nevertheless have an empirical value (vyāvahārika), as opposed Ome | 
in the rope, which has an illusory value (pratibhasika), Since uve 
non-empirical, the Advaitin cannot help but admit deri. pein 
from illusory adjuncts alone. Thus, analogies involving Jars | eom 
cannot be employed; consequently, the Adyaitin cannot riti sātanu 
empirical division of brahman. This is the idea. (ad) ie pei penes 
dkàíasya — tatparicchedasya cāvāstavatvāt taddrsjäntatäsambhava ls i P és 
bhūtānām api brahmātiriktānām dvividham sattoam kesāñrid) i E pans 
didehādinām kesdficic ca prātibhāsikam yathā rajjusarpáder iti | pew et els 
vayatvena nirvikdratvena tadupddher duidyakatvena ca ed "d Mens 
rikasyāghatamānatvam iti pratibhasikapariccheda PME: vidi. Node c 
káfasya drsftdntatdsambhavah...vydvahdrikabrahmaparicchedo n | 

thah |) 


= ae | hma 
40) iti brahmāvidyayoh paryavasane sati pad ere NM d 
cinmātratvenāvidyāyogasyātyantābhāvāspadatvāc c » eiie 
ST 1ddhwa i jīvāvidyākalpita- 
| ad at | jīvah punas tad eva Jīv a 
eva tadyogad ašuddhyā Jīvat Mr 
māyāšrayatvād īšvaras tad eva ca tanmayavigayatva) J idya 
Kc l | E "a $ ayam city av 
| "uu at | tatra ca Suddhayan : 
virodhas tadavastha eva sy [ae TS A TIE ATUS 
tadavidyākalpitopādhau tasyam isvarakhyayam rn ER 
vidyāvattve 'pi màyikatvam ity asamafijasa ca kalp h 
ityady anusandheyam // 


40) If one, then, tries to reduce everything vide ehe 
ae ā alone. the end result is also a contradictory sta js hui i 
d that the one brahman which, as pure pet (i 4 
ME due to a perfect absence of contact ae ens < j; sar 
rance), is none other than the jiva, who ped ier 
through contact with avidyā. Ford md" < 
considered to be ifvara when seen = t * caren the fae 
which is itself superimposed by avidya be onging of. mā. Wid 
when seen to fall within the T bi dnd. 
belongs to ifvara. Thus, avidyā is e PATIOR uelim 
ciousness, and vidyā (knowledge) wi ne. : RRR 1. - 
is known as isvara, and which possesses pads rae 
the aforementioned avidya. The T. ie ul em 
he who is the embodiment of vidya 7 


called jiva, 
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bimbavāda unconvincing, the Advaitin will claim that these two doctrines 
do not represent his actual position, which according to B. D. is Ekajiva- 
vāda, the belief that one self alone exists, and that they wereonly meant 
to awaken those of poor understanding. B. D. then characterizes this 
latter doctrine as follows: *'Only one, non-dual, pure-conscious Self 
exists. Due to avidyā, this Self imagines two classes of entities, termed asmat 
and yusmat respectively (“‘ours’’ and "yours"). The former represents 
one's own true nature as the purusa; the latter indicates the insentient 
constituents of prakrti, other purusas like oneself, and the supreme purusa, 
or ifvara. This Self considers himself to be the agent and  enjoyer, and 
behaves like one in a dream who imagines a kingdom, king, and subjects, 
and considers himself to be under their jurisdiction. And just as one awakens 
Írom à dream and sees that none but he exists, so does the Self experience an 
awakening of knowledge to find that it alone exists as pure consciousness, 
(nanu paricchedádivádadvaye nāsmākam tátparyam tasyájfiabodhanáya kalpitatvāt kintu 
ekajivavdda eva tad asti |... advitiyacinmátro hy ātmā | sa...avidyaya...asmadartham 
ekam yusmadarthàmé ca bahün kalpayati | tatrásmadarthah svasvarüpah purusak | 
Jusmadartha$ ca mahadādīni bhūmyantāni jadāni svatulyāni purusāntarāņi sarvešvarā- 
khyah purusavišesas cetyevam trividhah |...kartrtvabhoktrtve tatrātmany adhyaste yathā 
svapne Kkašcid rājadhānīm rājānam tatprajāš ca kalpavati tanniyamyam ātmānam 
manyate tadvat | jāte ca jūāne jāgare ca sati tato 'nyan na kificid astiti cinmātram 
ekam ātmavasto iti | 
2. virodhah : R. M. explains the fallacy to be one of mutual dependence, 
and explains that in the absence of the jiva, ifvara would not represent the 
substratum for māyā, and in the absence of the delusion created by māyā, 
which resides in i$vara, the jiva would not exist. (tathd ca jivabhàvam vind na 
máyásrayatuam iívarasya tathā īsvarāšritamāyākrtamoham vind na jivabhàvah ity 
anyonyāšraya iti bhdvah | ) 















41) kifica yady atrābhedavāda eva tātparyam abhavisyat 
tarhy ekam eva brahmAjfianena bhinnam jūānena tu tasya 
bhedamayam duhkham  viliyata ity apašyad ity evavaksyat/ 
tatha sribhagavalliladinam vastavatvabhave sati éri $ukahrdaya- 
virodhas ca jāyate | 


41) Moreover, if the doctrine of Abhedavada (‘‘non-differ- 
ence") represented the actual significance here, then Vyasa 
would have seen that it is brahman alone which (appears) divided 
due to ignorance, and that the suffering which results from this 
(apparent) division within brahman can be removed by means of 
knowledge; and Süta would have described it as such.? Also, 
if the lilà etc. of bhagavat were to be conside | 


EAR red unreal, a contra- d 
diction would result with regard to the exp 


erience of Suka.? 
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1. atra : Both commentators take this as reference to the Bhāgavata. 
B. D. writes: atra fribhágavate Sastre |. 

2. As B. D. explains, "If this were the case, Sita would not have 
described Vyāsa as seeing the pirnapurusa, and realizing that the jiva, 
deluded by māyā resting on the purusa, experiences suffering, and that bhakti 
represents the means of removing that suffering.” (pürnah purusah kašcid asti 
tadafritataya māyayā jivo vimohito 'nartham bhajati tadanarthopašamanī ca pūrņasya 
tasya bhaktih ity apaśyad ity evam nāvaksyad itvarthah | ) The reference here 
is to Bh.P. 1/7/4-6 quoted by Jiva in section 30. 

3. érifukahrdayavirodhah : R. M. takes this as reference to the Bhāgavata 
commentary entitled Sukahrdaya, mentioned by Jīva in section 23. He 
writes. ‘*,..since the lila of bhagavat is described as real in the text Sukahrdaya."' 
(...sukahrdayagranthe Sribhagavallilaya vāstavikatvena kathanād iti phaina dv Jiva, 
however, explains this expression in S. S., in terms of Suka's attraction 
to the lila of bhagavat, which could not have come about were the majesty of 
bhagavat also illusory. (atra frisukahrdayavirodhaf caivam yadi bhagavato py 
avidyàmayam eva vaibhavam syāt tadā frifukasya tallīlākrstatvam na syād iti...] ) 


42) tasmāt paricchedapratibimbatvādipratipādakašāstrāņy 
api kathaficit tatsadr$yena gaunyalva vrttyā pravarteran ] am- 
buvadagrahaņāt tu na tathātvam vrddhihrāsabhāktvam antar- 
bhāvād ubhayasamafijasyad evam iti pürvottarapaksamayanya- 


yabhyam // 


42) "Therefore, one should also make use of scriptures which 
teach such doctrines as Pratibimbavāda and Paricchedavada, =“ 
cepting these doctrines in a secondary sense, as Sendo d ewe 
similarity (between the metaphor and the reality). z e we 
roborated by Brahmas ütra 3/2/19 ( But the pases ae s "en ; 
since we don't apprehend anything Agent Rein 4 bal 


increase and decrease; ku fy 

" | e oppo 
the analogy 1s appropriate"), the former i rhe ppo- 
nent's objection, and the latter the author's reply. 


first of these sūtras in two different senses. Ace . 
tion, the objection is to the view that brahman: 
that a section of earth is divided. 


| erc for this objection are 
by water (ambuoat). The grounds ut handi) 
€ EEE tathdtoem). ree to the second 


and qs. Eo o dam 4 
ilike the sun, — 
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However, since these metaphors are met with in Sruti, they must be appli- 
cable in some sense. Thus, the second of these sūtras explains, urddhihra- 
sabhāktvam, i.e. just as one portion of earth islarge and another small, or as 
the sun partakes of increase and its reflection decrease, so is ifyara (vast) 
and the jiwa (limited). Why? antarbhàvát, i.e. since the Jiva represents a 
portion of brahman. B. D. concludes with the statement that the author of 
the sūtras considers the jiva alone to be a portion or reflection of brakman, 
while the clever, godless (Advaitins) consider ifvara to be a portion or reflec- 
tion of brahman as well. (yathimbund bhitkhandasya paricchedah evam upā- 
dhinā brahmapradesasya sa syāt | na ambunā bhūkhaņdasyevopādhinā brahma- 
pradefasya grahaņābhāvāt | ...ato na tathātvam brahmana upādhiparicchinnatvam 
netyarthah | yad và ambuni yathà raveh pratibimbah paricchinnasya grhyate evam 
upddhau — brahmamah pratibimbo vyāpakasya na grhyate |...yathā mahadalpau 
bhükhandau vathā ca  ravitatpratibimbau vurddhihrásabhájau ' tuthā pareíajivau 
sydtam | kutah | antarbkāvāt etasminn amše Sdstratatparyap ürte h | ...brahmanah 
khandah pratibimbo và jiva eveti sūtrakrtām matam | ifo 'bi brahmanah khandah 
pratibimbo veti māvinām iíavimukhànám matam iti boddhavyam | ) 

R. M.'s interpretation of these two sūtras differs from those of all the 
major commentators. He understands the first of these to represent the view 
that the jiva appears to be distinct from brahman, like water removed from 
a pitcher, but reassumes its identity with brahman on the disappearance of 
his upādhis, like water poured back into its original pitcher. The second 
sūtra, R. M. contends, refutes this idea with the expression vrddhihrāsabhāk- 
vam ("there is participation in increase and decrease"). That is, just as 
water which has been removed from a pitcher cannot be considered identi- 
cal with the water still remaining in the pitcher, since its removal repre- 
sents a decrease in the total amount of water, and its addition an increase, 
so also a real difference must be admitted to exist between the jiva and 
paramātman. Still, they may be considered non-different secondarily, insofar 
as the former falls within the latter (antarbhāvāt), like water returned to its 
original vessel. (tatha caikam eva  brahma tattadubüdhibhedena bhinnam eva 
tattadubādhivigame punar aikyam ambuvat ekasmád ghatád uddhrtam jalam punas 
tatrawa jale nihitam ekībhavatīti tadvad iti [...jalád uddhrtam jalam avayavavi- 
bhagena pürvajalanáfena jalāntaram ulpannam na tu tayor aikyam tadādhārabhūta- 
Jalasya hrāsāt | punas tatra niksiptam taj jalam militam ubhābhyām jalāntaram 
utķannam vrddhidaršanāt |...ekasmin jale "parajalasyāntarbhāvāt. .,evam Jīvātma- 
paramátmanor api bhedah pāramārthikah...abhedapratītas tu antarbhāvāt upādhi- 
vigame vilaksanasambandhāpāyāt | ) 

It will be helpful to note Šankara's own interpretation of these two 
sūtras, especially in view of the different attempts by Tiva and the two com- 
mentators to characterize his position. According to Sankara, the first of 
these sūtras represents the opponent's objection to the use of the illustration 
of the sun and its reflection in explaining the relationship between brahman 
and jivas. The objection centers on the fact that brahman, unlike the sun, is 
formless and all-pervading, and thus can have no upddhis into which it 
could be reflected. The second sūtra states, according to Šankara, that the 
illustration of the sun and its reflection was never intended to be appro- 


priate in all respects (in which case it would cease to be an illustration), —- 
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and describes the intended points of similarity as follows: As the reflection 
of the sun increases with the increase of the water and decreases with its de- 
crease, as it moves when the water moves, takes on the color of the water, etc,, 
without effecting the slightest change in the sun itself, so does brahman, 
though seeming to take on the characteristics of the Jiva, remain perfectly 
unchanged and unaflected. Thus, since the illustration conforms to the 
reality in this sense, the charge of imperfect analogy cannot stand, 


43) tata evābhedašāstrāņy ubhayos cidrūpatvena jīvasamū- 
hasya tadekatve ‘pi durghataghatanapatiyasya svābhāvikatada- 
cintyašaktyā svabhāvata eva tadrasmiparamanuganasthani- 
yatvat tadvyatirekeņāvyatirekeņa ca virodham parihrtyāgre 
muhur api tadetadvyāsasamādhilabdhasiddhāntayojanāya yoja- 
niyani // 


43) "Therefore, those scriptures which propound non-differ- 
ence can be employed to arrive at the conclusion reached by 
Vyāsa in samādhi, by both initially and repeatedly avoiding the 
contradiction between the views that the jiva is either identical 
with or distinct from ifvara;! for, despite the two of them being 
one with respect to their pure conscious nature, due to the un- 
thinkable power natural to išvara, making even the impossible 
possible, jivas and ifvara (are both identical and distinct), like 
innumerable atomic rays and the sun.* 


l. virodham parihrtya : R. M. interprets this to mean, “avoiding the con- 
tradictions found in Sruti, Smrti, Nyāya, etc., indicating either difference 
or non-difference." (bhedabhedabodhakasrutismrtinydyadivirodham po [) 

2. B. D. explains the concept of simultaneous identity ea dif itt? 
by pointing to the instance of two brākmaņa boys, one ne ee teg 
who share a generic identity as bráhmanas, but are neverth pue 
viduals. (yathà gaurašyāmayos taruņakumārajor và viprayor vipratvenaikyam 
tata$ ca jātyaivābhedo na tu vyaktyor ityarthah | ) 


44) tad evam māyāšrayatvamāyāmohitatvābhyām sthite 
dvayor bhede tadbhajanasyaivabhidheyatvam ayatam Il 


44) Therefore, since isvara and jiva are thus shown " to bemi | 
tinct, the former as the substratum of maya snd te mp ^D 
deluded by māyā, it follows that the worship of isvara alone consti- 
tutes the abkidheya.” - 


l. R. M. adds “in the Bhāgavata”. 
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45) atah šrībhagavata eva sarvahitopadestrtvat sarvaduh- 
khaharatvàt ra$minàm süryavat sarvesàm paramasvarūpatvāt 
sarvadhikagunasalitvat paramapremayogatvam iti prayojanam 
ca sthāpitam // 


45) And since bhagavat alone teaches what 1s beneficial for 
all, destroys all sorrow, represents the ultimate nature of all 
beings,’ like the sun with respect to its rays, and is endowed with 
a superabundance of virtues, he alone is deserving of the highest 
love; thus is the prayojana (of the Bhagavata) also established. 


I, paramasvarüpatvat : B. D. writes that the qualifier parama ("ultimate") 
indicates that jīvas are not actually one with bhagavat, just as the rays of the 
sun are not actually one with the sun (sincethey arelimited, discrete, many, 
etc.), but only ultimately one with the sun (insofar as they possess luminosity 
as their nature). (sūryo yathd rašmīnām svariipam na kintu paramasvarilpam eva 
bhavaty evam jivānām bhagavān iti svarüpaikyam nirastam | ) R. M. analyzes the 
compound as a dvandva, meaning "since bhagavat is superior to all, i.e. is the 
embodiment of bliss par excellence, and represents the nature of all". (para- 
malvāt svarūpatvāc celyarthah | paramatvam ca niratišayasukhamayatvam...) 


46) tatrābhidheyam ca tadrsgatvena drstavan api yatas tat- 
pravrttyartham šrībhāgavatākhyām imam sātvatasamhitām 
pravartitavàn ity aha anartheti / bhaktiyogah šravaņakīrta- | 
nadilaksanah sàdhanabhaktiyogah na tu premalaksanah // 
anusthànam hy upadešāpeksam prema tu tatprasādāpeksam | 
iti / tathāpi tasya tatprasādahetos tatpremaphalagarbha- 
tvāt sāksād evānarthopašamanatvam na tv anyasapeksa- 
tvena yat karmabhir yat tapasā jūānavairāgyataš ca yat 
Ityàdau sarvam madbhaktiyogena madbhakto labhate 
'fijasā | svargāpavargam ityādeh / jfianàdes tu bhaktisāpe- 
ksatvam eva éreyahsrtim bhaktim ityadeh | athava anar- 
thasya samsaravyasanasya tāvat sāksād avyavadhanenopa- 
Samanam sammohadidvayasya tu premakhyasviyaphaladva- 
retyarthah / atah pürvavad evatrabhidheyam daršitam || 


46) And Vyasa also realized the abhidheya in this sense! — 
while in samādhi? for, as explained by Sita in Bh.P. 1/7/6, he — 
undertook the writing of this Sātvatasamhitā, known as the Bhaga- | 
vata, in order to initiate that (i.e. the worship of bhagavat which | 
forms the abhidheya of the Bhāgavata). The term bhaktiyoga in 1 
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this verse? indicates the preliminary stages of bhakti (sādhana- 
bhakti), characterized by such practices as listening to the scrip- 
tures, singing the praises of the Lord, etc.; it isnot character- 
ized by the highest love of God, for devotional practices alone 
require instruction, while love of God depends solely on the 
grace of bhagavat.* Still, bhaktiyoga may be said to directly 
remove misery since, as the means of acquiring the grace of 
bhagavat, it ultimately ripens into love for him; it does not re- 
quire the aid of anything else (to remove misery). This is veri- 
fied in the following lines: Whatever benefits come from the 
performance of rituals or austerity, from knowledge or renun- 
ciation, through the practice of yoga, charity or virtue, or any 
other righteous means, my devotee attains them all without 
effort, through bhaktiyoga aimed at realizing me, whether it be 
heaven, liberation, my own abode, or whatever else he might 
desire." (Bh.P. 11/20/32-33) Knowledge etc., on the other 
hand, are themselves dependent on bhakti, as indicated in the 
following verse: '"Those, O Lord, who take pains solely to ac- 
quire wisdom, rejecting the higher path of devotion, will receive 
as their gain wasted effort alone, like those who engage in the 
husking of chaff.” (Bh.P. 10/14/4) 

Or it may be® that bhaktiyoga removes only worldly suffering 
directly, i.e. without intermediary, but removes the double 
misery: of delusion etc.” by means of its effect, love of God. 
Thus, the abhidheya is presented here (Bh.P. 1/7/6) just asit was 
earlier (Bh.P. 1/7/4-5). 


l. tādršatvena : B. D. explains, “as capable of removing the veil of mājā" 
(māyānivārakatvena). R. M. writes, "as represenung Aue means of attaining 
bhagavat, the supreme abode of love” (parama, padabhagavatpraptihetutva- 


puraskāreņa ). e 

2. tatra : R. M. glosses: samādhau. | | | | 

3. Tiva resumes, in this section, his interpretation of the Bhágavata verses 
cited in section 30. The remaining portion of this section represents Jiva's 
remarks on the key words and phrases of the third of these verses, Bh.P. 1/76. 

4. The idea is that, since Vyasa wrote the Bhagavala m order to Weg 
bkaktiyoga to the ignorant, the term bhaktiyoga cannot refer to Lynn siet | 
God), since no one can teach that to anyone else, it being solely ne grace 






of bhagavat. The reason why Jiva takes such here c ires i n re n 
bhaktiyoga with sādkanabkakti (practices leading to love of God), as opposed — 


to preman (love of God) is that in section 30, while « vtmincntig dd NE. 
1/7/4, he identified the same term (bhast oga) | f 
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The devotional practices referred to here (Sravana, kīrtana, etc.) are enumer. 
ated in Bh.P, 7/5/23-24. (Cf. section 9, f, n. 2 for the complete verse, ) 

5. sāksāt Bh.P. 1/7/6 states that bhaktiyoga directly (sāksāt) removes 
misery. As this claim goes against Jiva's description of bhaktiyoga as a mere 
means to the attainment of freman, which is the real source of freedom from 
misery, Jiva devotes the remainder of this section to explaining the sense in 
which bhaktivoga may be said to directly remove misery, 

6. athavà : The introduction of Jiva's second explanation of the word 
sāksāt with the word atkavā indicates his apparent dissatisfaction with the earlier 
explanation. 

7. sammohddidvayasya : Both B. D. and R. M. identify the second of these 
two sources of misery as the false identification of oneself with the body and 
mind. (B. D.: jadadehadiriijpatamanana; R. M.: dehābhimāna) 


47) atha pürvavad eva prayojanam ca spastayitum pür- 
voktasya pürnapurusasya ca $rikrsnasvarüpatvam  vyanjayi- 
tun granthaphalanirdešadvārā tatra tadanubhavāntaram 
pratipadayann aha yasyam iti | bhaktih prema š$ravaņarūpayā 
sādhanabhaktyā sadhyatvat / utpadyate aàvirbhavati | tasyā- 
nusangikam guņam āha $oketi atraisam samskaro ‘pl na$yatiti 
bhavah | i 

prītir na yāvan mayi vāsudeve na mucyate dehayogena tāvat 
iti Srirsabhadevavakyat | paramapuruse purvoktapurna- 
puruse / kimakara ity apeksayam aha krsne / krsnas tu bha- 
gavan svayam ityādi sastrasahasrabhavitantahkarananam 
paramparaya tatprasiddhimadhyapātinām casamkhyaloka- 
nam tannāmašravaņamātrena vah prathamapratitivisayah 
syat tathà tannāmnah prathamāksaramātram mantrāya kal- 
pyamanam yasyabhimukhyaya syāt tadākāra ityarthah / āhus 
ca nāmakaumudīkārāh kr sna$abdasya tamalasyamalatvisi 
yasodayah stanandhaye parabrahmani rüdhih iti // 


47) Then, in order to clarify the nature of the prayojana, as 
was done earlier,! and to reveal the fact that the pürnapurusa 
mentioned in Bh.P. 1/7/4 is none other than Krsna, Sūta utters 
the verse, Bh.P. 1/7 /7, explaining another experience of Vyàsa's 
by indicating the effects of listening to the Bhàeavata. 

The word bAakti in this verse means preman, since itis the goal 
of sadhanabhakti in the form of listening (to the BAagavata);? the 
verb uípadyate means “becomes manifest". Sita mentions a 


concomitant virtue of preman with the phrase ‘‘destroying grief, | 


delusion, and fear", namely, that with the manifestation of 
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reman, even the subtle impressions of rief, i 

sā destroyed. For in the ii < of the ii EE. "ii d 
as one has no love for me, Vàsudeva, he will not be freed from 
association with a body." (Bh.P. 5/5/6) 

The paramapurusa mentioned in this verse is identical with the 
pürnapurusa of Bh.P. 1/7/4. In answer to the question *'What 
form does he take ?”’, Sūta replies, krsņe. The idea is that his is 
the form which first comes to the mind, at the mere hearing of 
his name, ofall those whose hearts have been nourished by thou- 
sands of scriptural statements, such as *But Krsna is bhagavat 
himself" (Bh.P. 1/3/28),.as well as to those countless individ- 
uals who have fallen under the influence of his fame through 
an unbroken tradition; it is that which is visualized after utter- 
ing merely the first syllable of his name, in order to see him face 
to face. As the author of the .Nàmakaumudi explains, “The word 
krsna primarily signifies ‘black like the tamála tree’, ‘he who was 


suckled by Ya$odà', and ‘the supreme brahman'."? 


|. The reference is to Bh.P. 1/7/5, discussed by Jiva in sections 32-45. 

2. fravanarüpayá : The devotional practice of listening to the scriptures 
is specified by Jiva on account of the phrase from this verse, yasüm vai früya- 
māņānām ("If one but hears this Bhdgavata’’). 

3. The verse referred to here is quoted in full by Jiva in his Krsnasandarbha, 
and also appears in C, C, (a. 7/82); it is attributed to Laksmidhara, and reads 
as follows; 

tamála£yamalatvisi $riyasoddstanandhaye | 
krsnandmno rüdhir iti sarvašāstravinirņayah |] 


48) atha tasyaiva prayojanasya brahmānandānubhavād 
api paramatvam anubhūtavān / yatas tadr$am sukam api tadā- 
nandavaisistyalambhanaya tām adhyapayamasety aha sa sam- 
hitām iti / krtvànukramya ceti prathamatah svayam sakje- 
pena krtvà pascat tu šrīnāradopadešād anukrameņa VAVIĪJES 
tyarthah ; ata eva šrīmadbhāgavatam bhāratānan aram yad 
atra $rüyate yac canyatrastadasapuranananutaram bharatam it 
tad dvayam api samahitam syāt / rauca bhavanis 
magnatvat nivrttiniratam sarvato nivrtta Dae 


cāriņam apityarthah // Ea i 


48) Now, Vyāsa realized that t is prapoj 
God) was superior even to the experience of t 
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and so taught the Bhāgavata to Šuka, who was accustomed to 
remaining absorbed in the bliss of brahman, so that he might 
realize the superiority of the bliss of bhagavat. Thus is it described 
by Süta in Bh.P. 1/7/8. 

Here, the phrase "after composing and arranging"' indicates 
that Vyāsa first composed the Bhagavata himself, in an abbre- 
viated form, and later, according to the instructions of Nārada, 
expanded it serially. Thus, the statements which are found in the 
Bhāgavata to the effect that the BAàgavata is later than the Maha- 
bhārata, and the statements found elsewhere! that the Maha- 
bhārata is later than the eighteen Puranas can both be regarded 
as (rue. 

(Suka is described here as) “engaged in a life of renunciation” 
since he remained absorbed in the experience of the bliss of brah- 
man; he was in all respects engaged in a life of renunciation and 
did not swerve from the ideal. 


|. According to both B. D. and R. M., the reference here is to the follow- 
ing verse, found in both the Skanda and Matsya Purāņas : 
astfádasaburanámi krīvā satyavatisutah 
cakre bharatam akhyanam vedārthair ubabrmhitam 
“Wyasa composed the epic, Mahābhārata, fortified with the meanings of the 
Vedas, after composing the eighteen Puranas.” (Sk.P., Prabhāsa Khanda 2/94) 


49) tam etam $rivedavyàsasya samadhijatanubhavam śrī- 
Saunakaprasnottaratvena visadayan sarvatmaramanubhavena 
sahetukam samvādayati ātmārāmās ceti / nirgranthā vidhini- 
sedhātītā nirgatāhankāragranthayo và / ahaitukīm phalanu- 
sandhirahitàm / atra sarvāksepaparihārārtham aha itthambhūta 
atmaramanam apy akarsanasvabhavo guņo yasya sa iti / tam 
evārtham Srisukasyapy anubhavena samvadayati harer guneti | 
Srīvyāsadevād yatkiücicchrutena gunena pürvam aksipta matir 
yasya sah / pa$cad adhyagad mahad vistirnam api | tata$ ca 
tatsamkathasauhardena nityam visnujanah priya yasya tatha- 
bhüto và tesàm priyo va svayam abhavad ityarthah | ayam 
bhāvah brahmavaivartānusāreņa  pürvam tàvad ayam  gar- 


bham arabhya $rikrsnasya svairitayā mayanivarakatvam jūā- 
tavān | tatah svaniyojanayā Srivyasadevenanitasya tasyàntar- 


darsanat tannivarane sati krtartham manyatayā svayam ekāntam 
eva gatavān / tatra $rivedavyasas tu tam vašīkartum tadananya- 


sādhanam $ribhàgavatam eva jüatva tadguņātišayaprakāšamā= } 










149 


yams tadiyapadyavisesan kathaficic chrāvayitvā tena tam aksi- 
ptamatim krtvà tad eva pürnam tam adhyāpayāmāseti éri- 
bhagavatamahimatisayah proktah / tad evam daršitam vaktuh 
srisukasya vedavyasasya ca samanahrdayam | tasmad vaktur 
hrdayānurūpam eva sarvatra tàtparyam paryalocaniyam nan- 
yatha / yad yat tadanyatha paryalocanam tatra tatra kupatha- 
gàmitaiveti nistankitam / 1/7 érisütah // 


TATTVASANDARBHA 


49) Suta’ uttered the verse, Bh.P. 1/7/10, in response to 
Saunaka's guestion,* thereby explaining both the nature of the 
aforementioned experience of Vyasa, born of samādhi, as well 
as the basis for it, in terms of the common experience of all those 
who rejoice in the self alone. 

Here, the word nirgranthā (*'free from ties") means either "be- 
yond all injunctions and prohibitions” or **free from the bonds 
of egoism”. Ahaituki (''motiveless'*) means "not seeking any 
results". In order to remove any doubt, he explains, “The nature 
of Hari is such that even those who rejoice in the Self alone feel 
an attraction for him". 

This same fact is related in Bh.P. 1/7/11 by explaining Suka's 
own experience. Suka had earlier had his heart captivated by 
what little he had heard of Hari's nature from Vyāsa. Later he 
studied the Bhdgavata, despite its great length. Thereafter his 
nature became such that the devotees of Visnu became dear to 
him, due to the friendship which grew out of daily discourses 
with him about bhagavat. Or (the expression visnujanapriyah) 
may mean that Suka had himself become dear to them. — 

The idea is this : According to the accounts of the Brahma- 
vaivarta Purāņa, even prior to this, while still lying in his mother's 
womb,* Suka realized that Krsna was capable of subduing māyā 
at will. Thus, according to Šuka's own orders, Vyāsa brought 
Krsna there, who revealed himself to Suka (still lying in his 
mother's womb). Being thus freed from the bonds of máyà, and 
considering his goal of life accomplished, Suka (took birth) 
and retired to a secluded spot. Now, 


cularly evident. By this means, Vyāsa « RV 
and taught him the whole of the Bhāgavata. ^n 
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of Suka) also speaks of the extreme greatness of the Bhāgavata. 

It is thereby demonstrated that Suka, the narrator of the Bhāga- 
vata, and Vyāsa shared the same sentiments (with regard to the 
Bhágavata). Therefore, in every instance, the significance of this 
work must be evaluated in accordance with the understanding 
of its narrator, Suka, and not otherwise. Whatever interpreta- 
tions are found to be contrary to this should be considered mere 
deviations from the proper path. 


l. srisūtah : The name of Süta, together with the figures 1/7, marks the 
end of Jiva’s comments on Bh.P. 1/7/4-11, begun in section 30. 

2. In Bh.P. 1/7/9, the verse immediately preceding the two verses under 
discussion here, Saunaka asks Süta why a sage such asSuka, well-established 
in the life of renunciation, would study such a lengthy text as the Bhágavata. 
Süta's initial reply is a general statement regarding the ability of Hari to 
capture the hearts of such sages. His second reply describes the specific case 
of Suka. (Cf. section 30 for the translation of these three verses.) 

3. samddhijatanubhavam: R. M. describes this experience as the realiza- 
tion that (loveof) Krsnais superior even to the bliss of brahman (brahmānan- 
dad apy adhikatayā krsnavisayakam Ja 

4. B. D. notes that in the Mahābhārata. Suka is described as not having 
been born from a womb, and as taking a wifeand having a daughter. B. D. 
explains the differences in these accounts as concerning different kalpas. 
(Ghdrate tu ayonijātah kathyate dāragrahaņam kanyásantati$ ceti | tad etat. sarvam 
kalpabhedena | samgaman iyam] ) 


90) atha kramena vistaratas tathaiva tatparyam nirņetum 
sambandhābhidheyaprayojanesu prathamam yasya  vàcya- 
vācakatāsambandhīdam Sastram tad eva dharmah projjhitakai- 
tavah ityādipadye sāmānyākāratas tāvad āha vedyam vāstavam 
atra vastu iti / tika ca atra šrīmati sundare bhāgavate vāsta- 
vam paramārthabhūtām vastu vedyam na tu vaisesikadivad 
dravyagunàdirüpam ity esa | 1/1 Srīvedavyāsah // 


30) Now, in order to determine the significance of the 
Bhàgavata in the manner just indicated, the sambandha, abhi- 
dheya, and prayojana will be ascertained, one after the other, and 
in detail? in these six sandarbhas. The first of these (i.e. the 
Tattvasandarbha) will deal with the sambandha, or the relationship 


between the principle being taught and the medium through . 
which it is taught. The substance of this relationship is de-, - 
scribed by Vyāsa in a general manner in Bh.P. 1/1/2 with the 
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phrase vedyam vàstavam atra vastu (“The absolute reality is to 
be discovered in the Bhāgavata...”). According to the commen- 
tary of Sridhara: **Here, in this beautiful Bhāgavata, the absolute 
reality, i.e. vastu in the highest sense, is to be discovered, and 
not vastu in the sense of substance or attrībute, as interpreted by 
the Vai$esikas etc.’ 


|l. tathaiva : B. D. explains, “in accordance with the understanding of 
Šuka and Vyasa.” (érifukadihrdayanusárena) 
As B. D. explains Jivahas briefly described these three 
categoriesin the preceding sections. He now begins his detailed description, 
starting withthe sambandha, the subject matter proper to the Tattvasandarbha, 


2. vistarataļ : 


(samksepenoktam sambandhādikam vistareņa daršayitum upakramate...}) 
3. vaisesikádiwat: B. D. understands this as a reference to the Nyāya system 


of Gautama as well. (kanádagautamoktafastravat ) 


51 atha kimsvarüpam tad vastutattvam ity atrāha 
vadanti tat tattvavidas tattvam yaj jfianam advayam /iti/ 
jiànam cidekarüpam | advayatvam  càsya svayamsiddhata- 
dršātādršatattvāntarābhāvāt svašaktyekasahāyatvāt parama- 
$rayam tam vinà tāsām asiddhatvāc ca / tattvam iti parama- 
purusārthatādyotanayā paramasukharüpatvam tasya bodhyate / 
ata eva tasya nityatvam ca daršitam / 1/2 $risütah // 


5] Then, in reply to the question, “What is the nature of 
this principle of reality (tattva)?”, Suta states: "The knowers of 
reality declare non-dual consciousness to be reality."!  (Bh.P. 
1/2/11) | S 

Here, jūāna (**consciousness" ) means "having pure conscious- 
ness as its essential nature”. This consciousness 1s termed advaya 
(*non-dual") for the reasons that there exists no other We 
existent tattva, either similar or dissimilar; it represents the AS 
support for its faktis; and without this consciousness as their 
ultimate substratum, these faktis could not exist. —— > 

Since the term fattva indicates the highest goal of life, this 
consciousness is understood to be of the nature of supreme bliss. 
Consequently it is also shown to be eternal? 


three sandarbhas, reads as follows: Ne 
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2. ládrídlddría : According to B. D., jivas are meant by “similar tattoas” 
and the insentient principles, prakrti and time, by “dissimilar tattvas". 

3. B. D. explains that the eternal nature of the tattva i$ based on th 
fact that it is self-existent. (svayamsiddhatvena vyākhyānān nityam tad ityarila Al) 

R. M. comments that the words brahman, Jūāna and dnanda indicate that 
brahman possesses knowledge and bliss as his essential attributes, since it js 
not possible for words with such different connotations to be identified with 
one and the same entity. (brahmapadajRánapadànandapadánam sāmānādhikaran» 
Jünupapattyà — jfánapadànandapadayoh svābhāvikajūānavatsvābkāvikānan davatpar- 
atvdvagamát |) | 


22) nanu nīlapītādyākāram ksanikam eva jüànam drstam 
tat punar advayam nityam jüànam katham laksyate "an 
nistham idam šāstram ity atràha | | 

sarvavedāntasāram yad brahmātmaikyatvalaksanam [ 

vastv advitiyam tan nistham kaivalyaikaprayojanam // iti / 
satyam jfianam anantam brahma iti yasya svarüpam uktam 
yenasrutam $rutam bhavati iti yadvijnanena sarvavijfianam 
pratijnatam sad eva saumyedam agra āsīt ityàdinà nikhilaja- 
gadekakāranatā tad aiksata bahu syam ityanena satyasan- 
kalpataca yasya pratipadita tena brahmana svarupasaktibhyam 
sarvabrhattamena sardham anena jīvenātmanā iti tadiyoktàv 
idantanirdegena tato bhinnatve 'r 
māmšavišesatvena labdhasya 
atyabhinnatar 


Py ātmatānirdešena tadāt- 
| bādarāyaņasamādhidrstayukter 
| ahitasya jīvātmano yad ekatvam tat tvam asi 
Ityàdau jiūtātā tadamšabhūtacidrūpatvena samānākāratā tad 
eva laksanam prathamato jüàne sadhakatamam yasya tathā- 
bhütam yat sarvavedāntasāram advitiyam vastu tan nistham 
tad ekavisayam idam sribhagavatam id praktanapadyasthenae 
nusangah | yathà janmaprabhrti kašcid grhaguhāvaruddhah 
suryam vividisuh kathaficid gavāksapatitam süryamsukanam 
daršayitvā kenacid upadišyate esa sa iti etat tadamšajyotis 
samanakarataya tan mahajyotir mandalam anusandhiyatam 
ityarthas tadvat | jivasya tatha 
Saktivisesasiddhatvenaiva paramatmasandarbhe 


| EIE sthapayisya- 
mah / tadetajjivadilaksanaméaviéi Pee 


statayaivopanisadas tasya 


ca Suddhabhaktitvena paryavasanen 
yate / 12/13 śrīsūtah // 


iramšatvopadešikā érutistu . 
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52) But consciousness is seen to be absolutely momentary, 
taking the form of a blue object (one moment) and a yellow 
object (the next). How can such a consciousness be character» 
ized as non-dual and eternal, as the Bhāgavata is intent on 
doing ? 

To this Sata replies: *"The Bhàgavata* has for its subject matter 
that non-dual reality which forms the essence of all the Upani- 
sads, and is characterized by the oneness of ātman and brahman; 
its sole purpose is to bring about the attainment of kaivalya.” 
(Bh.P. 12/13/12) 

That is, this Bhdgavata has for its nisthd, i.e. its sole concern, 
that non-dual reality which forms the essence of all the Upa- 
nisads. Its primary and most efficacious teaching is charac- 
terized as oneness between the jiva and brahman. This oneness is 
understood,” in such statements as tat tvam asi (‘You are That,” 
Ch.U. 6/8/7), to be an identity of form, since the jiva, being a 
portion of brahman, shares his conscious nature. Due to his nature 
and power, brahman is the most extensive of all. He is that whose 
essential nature has been described by the words satyam jfiānam 
anantam brahma (“Brahman is truth, knowledge, and infinity,” 
Tai.U. 2/1/1) ; by knowing whom, all is said to be known: yend- 
frutam šrutam bhavati (**...by learning about whom, the unheard 
becomes heard..." Ch.U. 6/1/3) ; who is declared to be the single 
cause of the universe: sad eva saumyedam agra asit ("In the begin- 
ning, my boy, this was being alone," Ch.U. 6/2/1) ; and who has 
been described as being able to create by a mere wish: tad athens 
bahu syam (‘He looked about and thought, “May I be many, 
Ch.U. 6/2/3). That the jiva is not absolutely non-different fom 
brahman has been established by arguments based on Vyāsas 
vision in samādhi. Still, he is one with brahman in that he repre- 
sents a particular portion of him. This is demonstrated by | the 
phrase, anena jivenātmanā (“by this living self" > Oh. y: 6/3/2) ( 
in which the employment of the pronoun idam ("this") implies 
difference from brahman while the use x the word dn. EF 

(“self”) indicates inclusion within brahman.” icc 

The idea is this: Suppose someone who has been cc rs 







him as follows: “This is that (sun). Se mise 
um = A = e m 
i pi 4 
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great sphere of light, identical in nature with this ray of light, 
which is but a particle of that sun." We will demonstrate in the 
Paramātmasandarbha that the jiva similarly represents a portion 
of the paramdiman, owing his very existence to a particular aspect 
of his unthinkable power. Therefore, the Upanisads teach in 
places that brahman possesses parts, but only in the sense that he 
is qualified by these parts, characterized as iva" etc. The Śrut 
texts, on the other hand, which indicate brahman, 
are concerned only with his absolute aspect. 
The fourth pada of this verse, Kawalyaikaprayojanam ("its sole 
purpose is to bring about the attainment of kaivalya" ), will be 
analyzed in the Pritisandarbha by taking kaivalya to me 


an "purity" 
alone, and by showing “‘purity” to be synonymous with *'*pure 
bhakti”. 


to be partless 


|. fribhágavatam iti praktanapadyasthendnusangah : This phrase, 
at the end of the following sentence, indicates that the subject of the verse 
under discussion (Bh.P. 12/13/12). “the Bhágavata", is taken from the earlier 


F - J fy | | P - i) | j i = 
verse (Bh.P. 12/13/9%. The four verses, 12/13/9-12, actually represent a single 
sentence in which 


the various characteristics of the Bhāgavata are described. 
2. jūātā : Although R. M. vouches for the correctness o 
B. D. accepts the reading, jātyā, which would indicate 
tween jiva and brahman. The implications of 
different from those of 
identity is 


occurring 


f this reading, 
a generic identity be- 
this reading are not significantly 
the reading adopted here, since the idea of generic 
also conveyed by the expression samánakáratà found in the same 


line. 
ut 3. svariipasaktibhyam : R. M. defines svaritha as meaning “knowledge, 
ĪSS, 


etc.", and fakti as meaning “‘mdyd, the material cause of the universe 
etc,". (svarūbam jūānasukhādi Saktir Jagadupadanamayádi tābhyām! ) 

^ 4. 'The full line reads: seyam devataiksata hantüham imās tisro devatā anena 
Jivenátmanánupravi$ya nāmarūpe vyākaravāņi | “That divine being looked about 
and thought, *Let me enter these three devatās (fire, water and earth) through 
this living self, and manifest names and forms." (Ch. U. 6/3/2) 


23) tatra yadi tvampadārthasya 
nityatvam ca prathamato vicāragocarah 
thasya tādršatvam subodham syād iti tad 
Ca parāmaršaļ iti nyāyena jīvātmanas ta 

nātmā jajāna na marisyati naidhate 


Jivātmano jūānatvam 
syāt tadaiva tatpadār- 
bodhavitum anyārthaš 
drüpatvam āha | 
'sau 
na ksiyate savanavid vyabhicāriņām hi | 

sarvatra šašvad anapāyy upalabdhimātram ac | 
; pràno yathendrivabalena vikalpitam sat Il 
atma Suddho jivah na jajana na jà mābl 


tah janmābhāvād eva _ 
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tadanantarastitalaksano vikaro "pi nāsti / naidhate na vardhate 
vrddhyābhāvād eva viparinamo 'pi nirastah / hi yasmāt | 
vyabhicāriņām āgamāpāyinām _bālayuvādidehānām deva: 
manusyādyākāradehānām và | savanavit tattatkaladrastà / na 
hy avasthāvatām drastā tadavastho bhavatityarthah | niravas- 
thah ko 'sau ātmā / ata aha upalabdhimātram jitānaikarūpam | 
kathambhütam / sarvatra dehe $a$vat sarvada anuvartamanam 
iti / manu nilajhanam nastam pitajnanam jātam iti pratiter na 
jnanasyanapayitvam / tatrāha indriyabaleneti/ sad eva jfiànam 
ekam indriyabalena vividham kalpitam / nīlādyākārā vrttaya 
eva jayante na$yanti ca na jūānam iti bhāvah | ayam 
agamapayatadbadhabhedena prathamas tarkah/ drastrdr$ya- 
bhedena dvitiyo 'pi tarko jneyah / vyabhicārisv avasthitas- 
yavyabhicare drstāntah yatheti // 


53) And here, only if the conscious and eternal nature of the 
jiva first comes to mind in connection with the word tvam, will 
his similarity with the being signified by the word tat be easily 
comprehended. Therefore, in accordance with Br.S. l [3120, 
anyārthas ca parāmaršah (*"The reference to the jiva has a different 
meaning" ),! Pippalāyana utters the following words to King 
Nimi, showing the conscious and eternal nature of the jiva, in 
order to enlighten him about brahman: “The ātman was not born, 
nor will it die; it neither increases nor decreases, since 1t 1s the 
witness of the changes which occur in all ephemeral things. 
Just as prana is conceived of as manifold on account of the dieti 
so is the diman, though eternal, everywhere unchanging, pure 
awareness, conceived of as many." Cen 11/3/38) vei 
That is, the ātman””, i.e. the pure jiva,” was not born ‘ ei 
it has no birth, it is likewise free from the modification a 
as astita (“existence”) which immediately case bir dos 
does not increase." Since it is free from Run: . e modifica eti 
tion known as vipariņāma ("transformation $, ^ rai! lotis 
out. The particle At introduces the reason: "It 1s savanavil PII ā 




















things”, i.e. 
bodies in the stages 
the form of gods, mo 


of thingš subject to certain states is not itself : 
states. " y = PUND i aT 
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What is this unconditioned ātman ? He replies, upalabdhi- 
mātram, i.e. he whose nature is consciousness alone. What is it 
like ? It exists "everywhere", i.e. in every body, “eternally”, 
1.e. at all times. But we see that consciousness of a blue object 
disappears, and that of a yellow object arises. Doesn’t this 
prove the changing nature of consciousness? “To this he re- 
plies, indriyabalena (**on account of the senses” ).4 Consciousness, 
which is existence itself, is one ; it is conceived of as manifold on 
account of the senses. It is the mental modifications alone, in 
the form of blue objects etc., which appear and disappear, not 
consciousness. This is what is meant. 

The first argument? is based on the distinction between that 
which is subject to origination and annihilation, and that which 
Is free from them.* The second argument is to be understood 
in terms of the distinction between the seer and the seen. The 
phrase "just as prāņa” represents an illustration. of something 
which does not swerve from its own state, even in the midst 
of things which are themselves changing. 


1. anyártha£ ca parāmaršah: According to B. D., this sūtra refers to the daha- 

i avidjā portion of the Chandogya Upanisad (8/1/1), which describes the medi- 
tation on paraméiman in the form of the small space within the heart. Here 
the body of the worshipper is thought of as the "city of brahman", and the 
dahara, or "small space", as paramdtman. The worshipper is instructed to medi- 
tate on paramátman, residing in his heart. Later, however, in Ch.U. 8/12/13, 
there is a description of the "serene one" (samprasddah), who rises from the 
body, reaches the highest light, and assumes his own real nature. B. D. identi- 
fles tae Serene one" as the jiva, who has acquired wisdom, and the "highest 
3-3) Miza Purusotama. Now the question arises, “Why, in the midst of this 
Me De mar ga a Cee des NE 
Mio: | : | n jiva has a different 
Ss That is, it is meant to lead to knowledge of paramátman, since the 
De mu his own true nature when paramátman is attained. (daharavidyà 
POL eai iie qua piis d jan fale bikie darikai 
charīrāt samulthàya ks V dt i sr anda sg xr sana gta m 
Sie’ n Jyotir upasampadya svena rilpendbhinispadyate sa  uttamah 

purusaļi itt vdkyam pathitam | atra samprasádo labdhavijītāno Jivas lena yat param 
Dohir upapannam sa eva purusottama ityartha | tatra Jīvaparāmaršo 'nyārthah | yam 


prābya jival 3hhin; a8 : 
adr e) svasvarūpeņābhinispadyate sa — paramátmeti paramātmajfiānārtha — ityar- 


referred to in terms befitting brahman, Sridhara interprets the term diman in — 


this verse to indicate brahman directly 


. Apart from this important difference, - 
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the remaining portion of Jiva’s commentary on this verse is a virtual word- 
for-word repetition of Sridhara’s commentary. 

3. As B. D. explains, the six kinds of modifications, enumerated by Yāska 
in his Nirukta (1/2), are alluded to here, four explicitly (birth, increase, decay, 
and death) and two by implication (existence and transformation). (jāyate 
"sti vardhate viparinamate "baksiyate našyati ceti bhāvavikārāh sat pafhitāh..,|) 

4. indriyabalena : B. D. writes that consciousness assumes the shape of its 
object by proceeding through the senses, and is indicated by the term ortti. 
It is the vriti alone, taking the form of blue objects etc., which perishes with 
the disappearance of the blue object etc.  (tasyendriyapranályà nīlādinisthā ya 
visayatd vrttihadavācyā saiva niládyapagame nasyatiti | ) 

9. tarkah : R. M?s commentary on the first argument indicates that the 
distinction established here is between the body and the dtman. (Gf. fn, 
6 below.) 

6. aàgamüpáyatadbüdhabhedena : Although this reading is not found in 
available manuscripts, it is vouched for by R. M. in his commentary. The 
reading found in most editions, āgamāpāyitadavadhibhedena, conveys basically 
the same meaning, and is also possible here. However, the same expression 
is found in verse form in section 55, where the latter reading is ruled out on 
metrical considerations, as having one too many syllables. (Cf. Jiva: 
1967: 125-26 for further arguments in favor of this reading.) 

R. M. interprets this first argument to mean that the body possesses the 
characteristics of coming into being and passing away, while the ātman lacks 
such characteristics. (dehasya4gamdpayadharmah | ātmanaš ca tadbadhah | tada- 


bhāva iti |) 


54) drstantam  vivrnvann indriyādilayena nirvikārātmo- 
palabdhim daršayati 

andesu pesisu tarusv avini$citesu 

prāņo hi jivam upadhāvati tatra tatra | 
sanne yad indriyagane "ham! ca prasupte 
| kütastha à$ayam rte tadanusmrtir nah [1 

andesu aņdajesu / pešisu jarayujesu / tarusu udbhijjesu / avini- 
ícitesu svedajesu / upadhāvati anuvartate / evam drstānte nir- 
Vikāratvam pradaršya darstantike ‘pi daršayati 1 katham ! 
tadaivātmā savikàra iva pratiyate yada jāgare indriyaganah  . 
yadà casvapne tatsamskaravan ahankarah yadā tu prasuptam 
tadā tasmin prasupta indriyagane sanne line ahami ahankare 
ca sanne line kütastho nirvikāra ātmā / kutah [ Aayam rte linga- ux 
šarīram upādhim vinā vikarahetor upadher abhāvād ityar hah/ — 
kva tadā kūtastha ātmā [ ata āha tadanu mn rtr $ n 
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kificid avedisam iti / ato "nanubhütasya tasyāsmaraņād asty 
eva susuptau tadrgatmanubhavah visayasambandhābhāvāc ca 
na spasta iti bhāvah / atah svaprakāšamātravastunah sūryādeh 
prakāšavad upalabdhimatrasyapy ātmana upalabdhih svāšra- 
ye ‘sty evety āyātam / tathā ca šrutih yad vai tan na pašyati 
pašyan vai drastavyān na pašyati na hi drastur drster vipari- 
lopo vidyate iti // 


54) Pippalayana further develops this metaphor, and 
shows how, with the merging of the senses, the unchanging ātman 
is realized: *"For prāņa follows the jiva wherever he may go, 
whether in eggs, fetuses, trees, or indeterminate creatures. 
When the senses and ‘I’-consciousness have merged in deep 
sleep, then the immovable ātman is free from its dwelling place, 
and (upon waking) we remember that." (Bh.P. 11/3/39) Here, 
andesu refers to creatures born from eggs, pefisu to those born 
from wombs, tarusu to those born from sprouts, and avinišcītesu 
to those born from moisture. The verb means 
“follows”. 

Having thus shown the changeless nature (of prāņa) in the 
illustration, he goes on to show the changeless nature (of the 
ātman) in the illustrated portion of this analogy. How is that ? 
The ātman appears to be changing when the senses are function- 
ing in the waking state, or when the sense of "I", made up of 
impressions from the waking state, functions in the dream state. 
When, however, one is in deep sleep, his senses and ‘I’’-con- 
sciousness both merged, then the ātman remains kūtastha, i.e. 
unchanging. In what way ? Āšayam rte, i.e. free from its limiting 
adjunct, the subtle body. Theidea isthatit is unchanging since 
it lacks upādhis, which are the cause of change. 

But when everything, including even the sense of "I", becomes 
merged, only a void remains. Where Is this changeless ātman 
then? To this he replies: “We remember that." “We”, ie. 
the waking perceivers, remember that indivisible ātman, the 
witness of the state of deep sleep.) and say (upon waking): “I 
slept soundly for a long time. I wasn't aware Of anything.” The 


ubadhavati 


experience of the ātman in deep sleep is such since there can be 
no memory of that which has not been experienced; it is hazy | 


due to the absence of any connection with sense objects. "This is 
the idea. It therefore follows that the ütman, w 


a (JS 


hich is pure aware- 










i ; 


































TATTVASANDARBHA 159 
ness itself, possesses the power of knowing, which is grounded 
in itself, just as self-luminous objects, like the sun CtC., possess 
the power of illumination.* As stated in Sruti: “And when (in 
deep sleep), he does not see, still he sees, though he does not see 


objects of sight,? for there can be no severing of sight from the 
seer... (Br.U. 4/3)23) 


This is the third argument, based on the distinction between 
the categories of ‘‘witness” and "objects witnessed". The fourth 
argument 1s understood in terms of the categories, “the sufferer” 
and “‘the repository of love" 


I. akhandátmanah susubttsaksinah Up until this point, Jiva's commen- 
tary is a virtual word-for-word replica of  Sridhara's. Here, however, Sri- 
dhara writes, “(We remember) the witness of deep sleep, in the form of bliss, 
devoid of any particular awareness of sights, sensations,,,, etc" (tasya daríana- 
Sharsanddivisesajfidnasinyasya | sukhütmanah susuptisāksiņah...| ) The interpreta- 
tion offered by Jiva, that one remembers the ātman upon waking, is one which 
an Advaitin like Sridhara would never accept since it contradicts the basic 
tenet that the knower (the dtman) can never be known. The oft-quoted line 
cited by Sridhara describing the experience of deep sleep is meant only to 
show that the ātman does not cease to exist in the state of deep sleep, as dem- 
onstrated by the fact that upon waking there is the memory of a vague feel- 
ing of joy (sukham) and the passage of time (efāvantam kālam). 

B. D. explains that the ātman is indivisible because of its atomic nature. 
(akhandatmana iti aņurūpatvād vibhdgdnarhasyetyarthah| ) 

R. M. interprets the witness of the deep sleep state to be brahman, on account 
ot whom the jiva experiences his own bliss during the state of deep sleep. (susup- 
tisāksiņah susuptidašāvām jivam svasukham anubkāvayitur brahmapah |) 

2. This conclusion concerning the dual nature of the dtman as both knower 
and knowledge is not found in Sridhara's commentary, which continues with 
the quotation from Šruti. 

3. drastavyan : Jiva quotes Br.U.4/3/23 as found in Sridhara's commen- 
tary, where the word drastavyān occurs in place of the pronoun $e, the com- 
monly accepted reading. B. D. explains the implications of this verse as follows: 
“The statement that the self-conscious agent does not see in the state of deep 
sleep is based on the fact that there are no visible objects in deep sleep, and not 
on the fact that the seer is absent.” (tad dtmacaitanyam kartr susuptau na palati 

yad ucyate tat khalu drasļavyavisayvābhāvād sva na tu drasfrtodbhavdd ityarthah |) 
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duhkhipremāspadatvena caturthah sukhabodhakah / 
11/3 iti $ripippalàyano nimim // 


55) "Therefore it 1s said: *'This reasoning is known as ‘anya- 
yauyatireka” (‘positive and negative concomitance')* and is 
of four kinds. The first argument 1s based on the distinction 
between that which is subject to origination and annihilation, and 
that which is free from them ;? the second is based on the distinc- 
tion between the seer and the seen. The third 1s considered by 
the wise to turn on the distinction between the witness and the 
objects witnessed, while the fourth convincing argument rests 
on the distinction between the sufferer and the repository of 
love." 


|. tad uktam : The verses which follow this introduction represent 
Jiva's own metrical rendering of the four arguments delineated in the two 
previous sections, based on Bh.P. 11/3/38-39. 
B. D. interprets the word tarka (“rea- 
"one of the branches of tarka" 
(farkašabdena tarkdngakam anumānam bodhyam |). The particular type of anumāna 


2. anvuyavyatirekākhyas tarkah : 
soning’) to mean anumána ("inference"), 
employed by Jīva, anvayavyatireka, makes use of both positive and negative 
proofs to demonstrate the nature of the ētman as being contrary to that of the 
body, and vice versa. B. D. writes, “The dtman is distinct from the body since 
the body is evanescent, objective, the witnessed object, and the locus of suffer- 
ing." (dgamdpdyino dr$yat sāksyād duhkhāspadāc ca dehāder ātmā bhidyate |) | 

3. Cf. section 53, f. n. 6 for the discussion on the reading of this | 
compound adopted here, 


56) evambhūtānām jīvānām cinmātram yat svarūpam tayal- 
vākrtyā tadamSitvena ca tadabhinnam yat tattvam tad atra 
vacyam iti vyastinirdesadvara proktam / tad eva hy āšrayasam» 
jnakam mahāpurāņalaksaņārūpaih sargàdibhir arthaih samasti- 









nirdesadvarapi laksyata ity atrāha dvābhvām E 
atra sargo visarga$ ca sthanam posanam ūtayah | P 
manvantarešānukathā nirodho muktir asrayah // 
dašamasya višuddhyartham navānām iha laksanam / a 

jar a 


varnayanti mahatmanah šrutenārthena canjasa [| 
manvantarani cesanukathas ca manvantarešānukathāh | atra | 
sargādayo dasartha laksyanta ityarthah / tatra ca dašamasyā | 
visuddhyartham tattvajūānārtham navānām laksanam svarü 
pam varnayanti / nanv atra naivam pratiyate La tā ahá 4 enai 
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srutya kanthoktyaiva stutyadisthanesu añjasā sāksād varnayanti 
arthena tātparyavrttyā ca tattadākhvānesu ll "n 


56) The tattva which forms the subject matter of the Bhāga- 
vata is the principle of non-difference between the Jiva, whose 
nature has just been described, and brahman, based on the fact 
that the 7iva 1s, by nature, pure consciousness and a portion of 
brahman; this has been described from the 7yast!, or individual, 
point of view. The same taftva is also described from the samas fi, 
or aggregate, point of view,” by means of the categories which | 
form the characteristics of Mahāpurānas, such as sargā etc.; it 1s 
then termed àíraya, the ultimate ground of existence. These 
categories are enumerated by Suka in the following two verses: 
"We find in the Bhdgavata the categories: 1) sarga, 2) visarga, 
3) sthāna, 4) posaņa, 5) iti, 6) manvantara, 7) išānukathā, 8) | 
nirodha, 9) mukti, and 10) āšraya. The great souls describe the 7 
characteristics of the first nine, either directly, with the aid of 
Šruti, or by explaining their significance (indirectly) in order 
to clarify the meaning of the tenth." (Bh.P. 2/10/1-2) 

Here, manvantarefanukathah is a dvandva compound meaning 
"manvantaras and ifünukathas". The idea is that these ten topics, 
sarga etc., are described here. And of these ten, they describe 
the laksana, i.e, the nature, of the first nine, “in order to clarify 
the meaning of the tenth", i.e. in order to bring about an under- 
standing of the true nature (fattva) of the tenth. But this isnot at 
all evident in this verse.? To clear this up, Suka replies, *"They 
describe them šrutena, i.e. by means of Sruti (texts) uttered in 
eulogistic passages etc., afjasa, i.e. directly, and also arthena, i.e. 
by demonstrating their significance through a variety of legends." 


l. evambhūtānām : B. D. takes this as a reference to sections 53-55, wherein 
the jiva was described as similar in nature to ífvara, and the investigation into 









the zyagti is a single instance of that. Brahman, possessed of Saktis, such as the 
jiva ctc., is the samasfi, while the jiva is the vyasfi. (samudāyaļ samasļiļ tac 


desas tu vvastir ityarthah | jīvādišaktimad brehma mins astih hie : d 
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3. Although Jiva.closely follows the commentary of 5i 
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the following sections, he has failed to record certain remarks, leaving the sense 
of the commentary somewhat unclear. The portion. immediately preceding 
this seemingly inappropriate interjection reads as follows: “The ten topics, 
sarga etc., are described here. But won't a difference in topics cause a rift in 
the text? To this he replies, "(They describe) the nature of the nine in order 
to clarify the meaning of the tenth, i.e. arava. And since only one (of the ten) 
is considered to be predominant, no blame can be attached." (...sargddayo 
‘tra dašārihā laksyante | nanu evam arthabhedāc chastrabhedah syāt tatrāha | daša- 
masyāšravasya visuddhyartham navānām laksanam  svarüpam | ekasyaiva prādhānyān 


nāvam dosa ityarthah | ) ‘The remaining portion of Jiva's commentary here js 


more or less identical with Sridhara's. 


57) tam eva dašamam vispastayitum tesām dašānām vyut- 
padikam saptašlokīm aha 
bhūtamātrendriyadhiyām janma sarga udahrtah / 
brahmano gunavaisamyad visargah paurusah smrtah Ji 
bhūtāni khàdini mātrāni ca $abdàdini indriyani ca / dhīšabdena 
mahadahankārau / gunānām vaisamyát pariņāmāt / brahmanah 
paramesvarat kartur bhütadinàm janma sargah | puruso vairàjo 
brahmà tatkrtah paurusah caracarasargo visarga ityarthah | 
sthitir vaikunthavijayah posanam tadanugrahah / 
manvantarāņi saddharma ütayah karmavāsanā h /] 
avataranucaritam hareé casyanuvartinàm  / 
pumsam isakathah prokta nanakhyanopabrmhitah || 
vaikunthasya bhagavato viayah srstanam tattanmaryadapala- 
nenotkarsah sthitih sthanam | tatah sthitesu svabhaktesu tasya- 
nugrahah posanam | manvantarani tattanmanvantarasthitanam 
manvadinam tadanugrhitanam satam caritani tàny eva dhar- 
mas tadupāsanākhyah saddharmah / tatraiva sthitau nànà- 
karmavāsanā Ū itayah / sthitāv eva harer ava taranucaritam asya- 
nuvartmam ca katha Isānukathāh prokta ityarthah / 
nirodho "Syānušayanam atmanah saha saktibhih | 
muktir hitvānyathārūpam svarūpeņa vyavasthitih // 
sthityanantaram cātmano Jīvasya šaktibhih svopādhibhih sahā- 3 
anam harišayanānugatatvena Sayanam nirodha | 
hah [ tatra hareh šayanam prapaficam prati drstinimila- ll 
sam jivanam Sayanam tatra laya iti Jüeyam / tatraiva nirodhe | 
nyathàrüpam avidyādhyastam ajūiatvādikam 
vyavasthitir muktih Il 


sya harer anusay 
ityarthah / t 






hitvà svaripena 


37) Inorder to clarify the meaning of the tenth topic alone, 
Suka utters the following seven verses, explaining the significance - 
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of all ten : "The origination of the elements, sense objects, sense 
organs, and intellect, due to the disturbance of the equilibrium | 
of the guņas by Brahmā is known as sarga. The gross creation | 
produced by the furusa is called visarga." (Bh.P. 2/10/3) | 

Here, the term bhita refers to the elements, ether etc.; mātra 
signifies sense objects, such as sound etc. Indriya ("sense organs") 
represents the third element of this compound, and the term dhi | 
indicates that mahat and ahankara are also to be included. “Due | 
to the disturbance of the equilibrium of the gunas? means "due 
to the transformation of the guņas”. This origination of the ele- 
ments etc. from Brahma”’, i.e. from the creator, paramesvara, is 
what is known as sarga. The purusa is Brahma, born from Virāj; 
what 1s created by him is known as faurusa. This paurusa creation 
of the moving and the unmoving is known as visarga. This is 
the idea. 

"Sthiti signifies the triumph of Vaikuntha (i.e. Visnu); fosana 
indicates his grace; manvantara stands for the virtuous conduct of 
the holy; and it, for the subtle impressions from past actions, 
The descriptions of the deeds of the avatāras of Hari and his asso- 
ciates, supplemented by various legends, are known as ifakathà." 
(Bh.P.. 2/10/4-5) 

Here, s/hit?, or sthàna, signifies the “triumph”, i.e. excellence, 
"of Vaikuntha”, i.e. of bhagavat, in maintaining the different fixed 
limits for creatures. Posana indicates the grace of bhagavat on his 
devotees dwelling within this period of maintenance. Manvan- 
tara refers to the lives of virtuous individuals, such as Manu etc,, 
who have received the grace of bhagavat, and who dwell within 
the different manvantaras. Their lives are themselves considered 
dharma; reverence for the lives of these virtuous individuals is 
known as saddharma. Üti stands for the impressions formed by 
the various activities performed during the period of mainten- 
ance. The stories of the deeds of the avatāras of Hari and his 
followers during the period of maintenance are called išānu- 
kathā. This is the idea. e 

** Nirodha signifies the coming to rest of the jiva, together with 
his faktis, in consequence of the cosmic sleep! of Hari. Mukti 
indicates the abandonment of whatis foreign to one's ownr 
and the establishment in one's own truenature."? (Bh.P. 2/1 
That is, following the period of mainte ance, “‘the atmar 
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with his own limiting adjuncts, as a consequence of "his S 
Hari's, rest; this 1s what is known as nirodha. Here, the "rest of 
Hari" (fayana) signifies a closing of the eyes from the manifest 
universe, while the "rest of the jiva” signifies the merging of the 
Jivas in the state of nirodha. Mukti indicates the Steady dwelling 


in one's own true nature, in the condition of nirodha,? by aban- 
doning all that is foreien to one's own nature, le. ignorance 
etc., superimposed by avidyā. 


|. anufayanam : Sridhara reads this as two words, anu and sayanam, and 
explains, “after the cosmic sleep of Hari", (harer yocanidrām anu paščāt...) 

2. svarüpena Sridhara writes, "as identical with brahman”. (svar übena 
brahmatayā) According to B. D.. the true nature of the jiva is “characterized 
by the eight qualities, freedom from sin. etc." (sva ūpeņāpahatabāpmatvādi- 
gpuņāstakavīšistena Jivasvarüpena,..] ) The reference i$ to the eight characteristics 
of the ātman, enumerated in the daharavidya section of the Ch. U. (8/1/5): 
freedom from sin, old age, death. sorrow, hunger, and thirst, desiring what is 
real, and imagining what is real. 

J. tatraiva nirodhe : It should be noted that Sridhara does not restrict 
mukti to the period after the death of the body. Aside from this additional 
phrase, Jiva's explanation of mukti IS virtually identical with Sridhara's. 
B. D., like Jīva, describes mukti as a condition after death. He writes, '"The 
state ot mukti is characterized by freedom from ri 


birth and dwelling. in the 
presence of bhasavat." 


wyavasthitir vifista punarāvritišūnjā bhagavatsannidhau 


a F Li F " 
i 9svwplbbh, i ] 
ib FII La HH j J 


sthitir mukti 


ROS āhhūcnd na ln + ? - 
29) ābhāsas ca nirodhaé ca yato 'sty adhyavasiyate | 


sa asrayah param brahma paramātmeti $abdyate // 
ābhāsah srstih. nirodho lavas ca yato bhavati adhvavasīvatā 
^ al a” i 
upalabhyate jīvānām Jüanendriyesu prakāšate ca sa brahmeti 
paramatmeti prasiddha asrayah kathyate / iti Sabdah prakārā- 
rthal "Tz "ra xr + ae li à S 1 | * 31 R 
h Lena bharavàn ltl Ca | àsya vivrtir acre vidheyà Ji 


38) “That is the ag 


| | aya, from which come! the origin and | 
dissolution of the unive i 


rse, and by virtue of which? it is perceiv- 


ea; 1t is designated the supreme brahman and paramátman." 


(Bh. P. 2/1077) 

That is, he who is well-known under the designations brahman | [ 
and paramātman, from whom come the abhasa, i.e. the origin, and 
the mirodha, l.c. the dissolution (of the universe). and becas of 
whom it adhyavasiyate, i.e. is perceived, or shines, through the 
sense organs of jivas, he is known as the āšraya. Since the particle 
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iti indicates variety, bhagavatis also to be understood as one of 
his designations. A further explanation (of this topic) is given 


below. 


|. ash: 


vasitam | ) 
vu 


ity asyānvayah | ) 


99) sthitau ca tatrá$rayasvarüpam aparoksānubhavena vya- 


stidvarapi spastam darsayitum adhyatmadivibhagam Aha 
yo dhyātmiko 'yam purusah so ‘sav evādhidaivikah | 
yas tatrobhayavicchedah puruso hy adhibhautikah // 
ekam ekatarabhave yada nopalabhamahe | 
tritayam tatra yo veda sa ātmā svasrayasrayah // 


= 


jivah sa evadhidaivikaé caksuradyadhisthata sūryādih / deha- 
srsteh pürvam karananam adhisthanabhavenaksamataya karana- 


prakaSsakartrtvabhimanitatsahayayor ubhayor api tayor vrtti- 
bhedanudayena jīvatvamātrāvišesāt / tatas cobhayah karanabhi- 
mānītadadhisthātrdevatārūpo dvirüpo vicchedo yasmāt sa adhi- 
bhautika$ caksurgolakadyupalaksito dršyo dehah purusa du 
purusasya jivasyopadhih / sa và esa puruso 'nnarasamayah ity- 
adisruteh // 


29) In order to clearly demonstrate the nature of the āšraya 
during the period of maintenance, from the vyasti point of view 
as well, that is, in terms of one's own immediate experience, Suka 
explains the distinction between the categories, adhyātma etc., 
in the following two verses: “He who is the adhyatmika purusa is 
verily the adhidaivika purusa. The purusa who is responsible for 
the division of these two is verily the adhibhautika purusa. In the 


himself grounded in him (i.e. in parmátman ) who has no araya 
other than himself"? (Bh.P. 2/10, 3-9) BL. 
That is, he who is the ādžyātmika | 


R. M. interprets the verb asti ("is") to mean tisjhati ("exists"), 
and thus explains that the āšraya is also the ground for the universe during 
the period of maintenance. (astity asya tisthatityarthah | yatah sthitir iti parya- 


4. Jatah : R. M. explains that the pronoun yatah is to be construed with 
the second half of this line as well as the first, (adhyavasiyate ity atrapi yata 


yo yam adhyatmikah purusas caksurādikaraņābhimānī drastà 
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is also the adhidaivika purusa, the presiding dei ty of the eye Sete., 
such as Sūrya (the sun) etc. Prior to the creation of the body, 
there exists no dwelling place for the sense organs, which are thus 
rendered impotent. Consequently, no distinct modifications arise 
within either (the adhyatmika purusa), who considers himself to 
be the illuminator of the senses, or his ally (the ādkidaivika 
purusa). As a result, both remain indistinguishable from the pure 
Jiva. Then, on account of the adhibhautika purusa, i.e. the visible 
body, endowed with eyeballs etc., the other two purusas are 
divided, and assume their respective forms, the one identifying 
himself with the senses, and the other as the presiding deity of 
the senses. The adhibhautika purusa (1.e. the physical body) is 
referred to as a purusa (literally, a **person" ) insofaras it repre- 
sents the limiting adjunct of the purusa, or jiva. This usage is 
Justified by the following Sruti text: "This purusa (1.e. the 
physical person) is the embodiment of the essence of food." 


(Tai.U. 2/1/1) 


l. The translation of this final line is based on Jiva's commentary 
presented in the following section. A more natural reading of this line, 
and the one accepted by Sridhara. would be, “Then, he who knows all 
three is the ātmān, who has no aíraya other than himself." Despite Jīvas 
departure from Šrīdhara's interpretation of the final line, his remarks on 
the first of these two verses are virtually identical with those of Sridhara. 


60) ekam ekatarabhava ity esàm anyonyasapeksasiddha- 
tvenanasrayatvam daršayati | tathà hi dr$yam vinā tatpratitya- 
humeyam karanam na sīdhyati nāpi drastā na ca tadvinā 
karanapravrttyanumeyas tadadhisthātā sūryādih na ca tam 
vinā dr$yam ity ekatarasyabhava ekam nopalabhamahe-/ | 
tatra tada tat tritayam alocanatmakena pratyayena yo veda | 
sáksitaya pašyatisa paramātmā asrayah / tesam api parasparam 
asrayatvam astiti tadvyavacchedartham višesaņam svāšrayO 
nanyásrayah | sa càsàv anyesam āšrayaš ceti | tatrāmšāmšinoh 
Suddhajivaparamàtmanor abhedàmáasvikàrenaivàsraya uktah/. 
atah Paro ‘pi manute 'nartham iti 7 

Jēgratsvapnasusuptam ca gunato buddhivrttayah | 
„„ašam. vilaksaņo jivah sāksitvena vivaksitah // f 
iti Suddho vicaşte hy aviśuddhakartuh ityādy uktasya sāksisam= 
Jūinah Suddhajivasyàsrayatvam na šankanīyam | athavà nanv 
ādhyātmikādīnām apy āšrayatvam asty eva | satyam ta nāpi 


Noc. 
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parasparasrayatvan na latrasrayatakaivalyam iti te tv asraya- 
sabdena mukhyataya nocyanta ity aha tritayam iti / sa ātmā 
sāksī jivas tu yah svasrayo 'nanyāšrayaļ paramātmā sa evā- 
$rayo yasya tathābhūta iti | vaksyate ca hamsaguhyastave 
sarvam pumān veda guņāms ca tajjno 
na veda sarvajham anantam ide [ iti 
tasmāt abhasas ca ityādinoktah paramātmaivāšraya iti [2/10 
$ri$Sukah  /| 


60) The second of these two verses (i.e. Bh.P. 2/10/9) 
revealsthe fact that none of these (three purusas) can be consid- 
ered the āšraya,! since they are all mutually dependent. 
That is, in the absence of the visible object, it is not possible 
to establish the existence of either the sense organ, whose 
existence is inferred from the perception of the object, or the 
seer. And in the absence of either the sense organ or the seer, 
it is not possible to establish the existence of the presiding 
deities of the senses, such as Sūrya (the sun) etc., whose exis- 
tence is inferred from the functioning of the sense organs. 
Furthermore, without the presiding deity, the sense organs 
cannot function; andin theabsenceof the senses, the existence 
of the visible object cannot be established. Thus, in the ab- 
sence of any one of these, wedo not perceive the others. Then, 
he who **knows" these three, i.e. perceives them as the witness 
through a reflective cognition, he, i.e. paramátman, is ras sled 
The qualifier svāšraya, i.e. “Shaving no Zfraya other than itself ; 
is meant to distinguish paramdtman from the other three, which 
also function as dfrayas, each being the afraya for the others. 
And (in addition to being its own @fraya), the paramátman 1s 
also the āšraya for the others.” | 

The term dfraya is used here only with reference to that as- 
pect of the pure jiva, or **part”', which is identical with the pare- 
mātman, or "whole". Thus, there should be no hesitation in 


terized in the following verses, to be the Zíraya: “thou 
yond the three gunas, he considers himself to be ie ier 
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(Bh.P. 11/13/27); and "...the pure (witness) observes the 
modifications of the mind, the impure agent" (Bh,P, 
53/11/12). 

But then,? shouldn't the ādkyātmika purusa and the others 
also be considered dfrayas ?* True, but since they are mutu- 
ally dependent, they cannot be considered āšrayas In any 
absolute sense; therefore, the term āšraya should not be ap- 
plied to them in its primary sense. This is the significance of 
the phrase, “In the absense of any one of these three, we do 
not perceive the others." i | 
Then why not consider the witness alone to be the āšraya ? 
To this Suka replies, “Then he who knows all three is the 
átman..." This ātman is the Jiva, or witness. But he who rep- 
resents his own āšraya, i.e. has no asraya other than himself, 
IS paramātman. Itis he who is the asraya ior the witnessing jiva. 
As stated in the Hamsaguhyastava, Man knows all, including 
the guņas; but knowing all that, he still does not know the alli 
knowing, infinite paramātman). My salutations to that (para- 


m - , | 1» ps | ^ "op LD pie * 
ātman (Bh.P. 6/4/25). Therefore, the faramātman alone is 
declared to be tl 


: 1e asraya in the Bkāgavata verse which defines 
the term (Bh .P. 2110/73 5 


|, anyonyāsābeksastddhat Uenanüsrayatvam 


P RCM and RM ae Qoo oe Rándbriifvam ETE 
A l | avi, are agreed that the final member of the first com- 
E 13 the Instrumental siddhatvena, after which B. D. reads andfrayatoani 
a kā) br mii (B. D.: Sapeksatvena siddhes tesám  üfrayatvam násti,.. 5 
hich this psc iis paganan ūlakasiddhitvena anātmatvam.,,) The sentence in 
ii uch this phrase occurs is identical with the opening sentence of Sridhara’s 
apm» Ed on this verse, with the exception that the reading found there is 
a Siddhtive nanátmatoam; and it is perhaps on the strength of this that the editors 


ol T. S: have "Mh ncn T " 
“ve Chosen the readings mentioned above, rather than follow the 
-ommentaries of B. D. and R. M | 


2. This entire first 


All available editions of T. S. 
Odmddhatve nanüsrayatvam 


Kc paragraph is a literal reproducti 4 

Šrīdhara? production of the first half of 

= ss 5 commentary on Bh.P. 2/10/9. The paragraphs which follow this 

d^ ms Jiva's own interpretation, and bear no resemblance to the remain- 

ng nee of Sridhara's commentary on this verse jūl | 
pa a Uu; = 4 ^ : a J 

SIA cee ay preceding paragraph, Jiva had qualified the interpre- 

pce eee y Maintaining that the witness is not paramātman, but the 
Jia who, as a Sakti of paramātman, constitutes a portion of him. Jīva is 


identity of the Jiva and paramātman. However, once Jiva has identified ne 


* 
a 
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witness with the pure jiva, who is dependent on baramátman, he can no longer 
interpret the expression svdfrayāšrayah as meaning "having no áfraya other 
than himself". Thus, as B.D. explains, “dissatisfied, Jiva offers a second inter- 
pretation, introduced by the word atkavā.” (asantosād uyakhyantaram athaveti |) 
4. The idea is that if the jīva, though dependent on paramātman, can be 
considered an áfraya, why not consider the three purusas to be āšrayas as well? 


9. dbhásaf ca : The reference is to the verse cited in section 58, in which 
the āšraya is designated paramdtman and the supreme brahman, and not by terms 


indicating the jiva, 


61)  asya srībhāgavatasya mahapuranatvavyafija- 
kalaksanam prakarantarena ca vadann api tasyaivàéra- 
yatvam aha dvayena 

sargo 'syatha visargaš ca vrtti raksantarani ca | 

vam$o vam$anucaritam samsthā hetur apāšrayah // 

dasabhir laksanair yuktam puranam tadvido viduh / 

kecit paricavidham brahman mahadalpavyavasthaya // 
antarani manvantarāņi / paūcavidham 

sargaš ca pratisargaš ca vamšo manvantarāņi Ca | 

vamšānucaritam ceti purāņam paficalaksanam // 
iti kecid vadanti | sa ca matabhedo mahadalpavyavasthayā 
mahapuranam alpapuranam iti bhinnādhikaraņatvena / 
yady api visņupurāņādāv api dašāpi tani laksyante tathāpi 
paficanam eva  pràdhaànyenoktatvad  alpatvam / atra 
dašānām arthànàm skandhesu yathakramam prave$o na 
vivaksitah tesam dvādašasankhyatvāt | dvitīyaskandhoktā- 
nām tesām trtiyadisu yathāsankhyam na samāvešah niro- 
dhādīnām dašamādisv astamavarjam anyesam apy anyesu 
vathoktalaksaņatayā samāvešanāšakyatvād eva | tad 
uktam šrīsvāmibhir eva | 

dašame krsnasatkirtivitànayopavarnyate / — S 

dharmaglāninimittas tu nirodho dustabhūbhujām // : 

prākrtādicaturdhā yo nirodhah sa tu varnitah / Ms A | 
'tra skandhe Srikrsnaripasyasrayasyaiva varnanapradhan- — 
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bhavàt / tata$ ca prathamadvitiyayor api mahapuranata- 
yam pravesah syāt / tasmat kramo na grhitah // 


61) Süta also declares (pfaramdtman)' alone to be the 
āšraya, in the following two verses, though enumerating the 
characteristics which indicate the BAàgavata to be a Mahā- 
purāņa in a different fashion? : '"The knowers of Puranas 
understand a Puràna to have the following ten characteris- 
tics: 
|) sarga, 2) visarga, 3) vrtti, 4) raksā, 5) antara, 6) vamša, 
7) vamšānucarita, 8) samsthā, 9) hetu, and 10) apāšraya. Some, 
O Bràhmana, consider the characteristics to be fivefold 
based on a distinction between major and minor.” (Bh.P. 
12/7/9-10) 
Here, antarāņi signifies manvantaras. Some consider the 
characteristics of Purànas to be fivefold by citing the follow- 
Ing verse: "Sarga, pratisarga, vamša, manvantara, and vamšānu»- 
carita are the five characteristics of a Purāņa.”* This differs 
ence of opinion is *based on a distinction between major 
and minor", i.e. based on the fact that major and minor 
Purànas each have their own distinctive topics. Even though 
all ten topics are described in such Puranas as the  Vrsnu 
etc., still, since only five are principally discussed, they are 
considered minor. 
This is not to say that these ten topics can be found one 
after the other in the subsequent skandhas of the Bhagavata, 
for the Bhāgavata contains twelve such skandhas." Nor can the 
characteristics enumerated in the second skandha be found 
one after the other in skandhas three through twelve, since it z 
1s not possible to find the topics nirodha, mukti, and āšraya in 
skandhas ten, eleven, and twelve; the same is also true regard- | 
ing the other characteristics and skandhas, with the excep- - 4 
tion of skandha eight (which deals with the topic manvantara)* — i 
Therefore, Sridhara himself states: **The destruction (niro- | 
dha) of the Wicked kings, necessitated by a decline in right- 
cousness, 1s described in skandha ten, in order to spread the. 
fame of Krsna. 'The four kinds of nirodha, prükrta etc.," have 
already been described." Thus, Sridhara considers the tenth 
skandha to be chiefly concerned with describing the āšrajā 
alone, in the form of Krsna. As he himself says: “The entl 
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topic (dfraya), in the form of him (i.e. Krsna) who is the ref- 
uge for all who seek shelter with him, is the aim of the tenth 
skandha." And the same conclusion can be reached with re- 
gard to the other skandhas as well. Thus, according to Sridhara, 
virtually every topic is described either directly or indirect- 
ly, in every skandha, This same idea is indicated by the 
phrase, “(The first nine topics are described) either directly, 
with the aid of Sruti, or by explaining their significance (in- 
directly), * since one or the other of these methods is met with 
throughout the Bhāgavata. Thus, the first and second skandhas 
are also to be considered as partaking of the nature of a Mahā- 
purāņa. Therefore, we do not accept the idea that the ten 
topics are dealt with in successive chapters. 


l. tasyaiva : R, M. understands the pronoun /asya to indicate brahman. 
(tasyatveti brahmana evetyarthah |) 

2. prakārāntareņa : B. D. explains that in some cases the names alone are 
different, while in some places the topics themselves are different. (kvacin 
nāmāntaratvād arthāntaratvāc cetyarthah |) Despite these differences, however, 
Jiva still maintains that the two lists indicate the same characteristics, as we 
shall see in the following two sections, 

3. This verse is found, with minor variations, in the following Puranas: 
Agni 1/14, Garuda 1/2/27, Kürma 1/1/12, Matsya 53/64, Siva 1/41, Vayu 4/10/11, 
Visnu 3/6/25, etc. (Cf. Tagare: 1976: xviii.) 

4. visnupuranddau...alpatuam : The distinction between Mahāpurāņas and 
Alpapuranas is apparently not found in other Puranas, and does not seem to 
correspond to the well-known distinction between Mahapuranas and Upapurā- 
nas. The Vimu Purāņa, for example, is traditionally considered to be a Mahā- 
purāņa in the latter sense; and as itis one of the most highly respected of Purā- 
nas by the Gaudiya Vaisnavas, it is unlikely that any slight is intended here 
by calling it an *'Alpapurána". fh 

5. B. D. writes, "Some thick-headed people arrange these ten topics in 
order from the third skandha onward...” (etāni dafalaksanáni kecit trtiyádigu kra- 
mena sthūladkiyo yojayanti ...|) It may be noted that among those who accept 
a chapter-by-chapter distribution of these ten topics are Vopadeva, Mem os 
Virarāghava, Vijayadhvaja, and Šrīdhara himself. (Cf. Tagare: 1976: 

Wires a mē — Ho 
deii a elaborates on this idea in S. S., explaining that sarga is directly | 
seven and eleven, raksd in all the skandhas, manvantara in skandha < g ht, vamía 
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62) atha sargādīnām laksanam  àha 

avyakrtagunaksobhan mahatas trivrto 'hamah | 

bhūtamātrendriyārthānām sambhavah sarga ucyate // 
pradhanagunaksobhan mahān tasmat triguno ‘hankarah 
tasmad bhūtamātrāņām bhuütasüksmànam indriyanam Šā 
sthülabhütànam ca tadupalaksītataddevatānām ca sambha- 
vah sargah / kāraņasrstih sarga ityarthah / 

purusānugrhītānām etesām vasanamayah |, 

visargo 'yam samāhāro bījād bijam caràcaram I] 


a T ; -— A ^ j = = S m = - - kaļ IRE - = 
purusah paramatma / etesam mahadadinam jivasya pūrva- 


karmavāsanāpradhāno 'yam samāhārah karyabhüta$ carā- 
caraprāņirūpo bījād bījam iva pravāhāpanno visarga ucyate/ 
vyastisrstir visarga ityarthah / anenotir apy uktā | 
vrttir bhütàni bhütànàm carānām acarànl ca 
krtā svena nrnàm tatra kāmāc codanayapi va // 
caranam bhitanam sāmānyato ‘carani cakārāc carāni 
ca kāmād vrttih /tatra tu nrnām svena svabhāvena kāmāc 
codanayapi và ya niyatà vrttir jivika krtā sā vrttir ucyata 
itvarthah | 


raksacyutavatareha visvasyanuyuge yure | 
uryanmartyarsidevesu hanyante vais travidvisah // 
yair avatàraih 


anenesakatha sthanam posanam ceti trayam 
uktam / 


manvantaram manur deva manuputrāh sure$varàh | 

rsayo "mšāvatārā$ ca hareh sadvidham ucyate // 
manvādyācaraņakathanena saddharma evātra vivaksita ityar- 
thah / tataš ca prāktanagranthenaikārthvam | 

rājiām brahmaprasūtānām vamšas traikāliko 'nvayah | 

vamsyanucaritam tesam vrttam vamšadharāš ca ye |] 
tesam rajham ye ca vamšadharās tesām vrttam vamšyānucari- 


tam // 


02) Sūta then describes t 


"oo he characteristics of sarga etc. : "The 
origination of mahat from a 


| disturbance of the guņas of the unmani- 
fest ( prakrti), of the three-fold 'T'-consciousness, and of the subtle 
elements, senses, and sense objects is called sarga.” (Bh.P. 12/7/11) 

That Is, mahat originates from a disturbance of the gunas of 
prakrti; from mahat comes ahankàra, composed ae 
from ahankàra arise the bh ūtamātras, 


AM 


of the three gunas; j 
| or subtle clements, the senses, - 
and the gross elements, along with their respective presiding dei- . 
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ties. This process of origination is termed sarga. That is to say, 
sarga indicates causal creation. 
of the purusa, based on the stored-up impressions (of jivas), is 
alled visarga. It isthe creation of all moving and unmoving 
beings, and proceeds like one seed growing out of another." 
(Bh.P. 12/7/12) 
Here, the purusa stands for paramàtman. The assembling of these 
elements of creation, i.e. mahat etc., is based primarily on the 
stored-up impressions from past actions of the jiva. It represents 


“The assembling of these (elements of creation), with the aid 


the effect in the form of living beings, both moving and unmov- 
ing. This unbroken cycle, like one seed arising from another, is 
called visarga; that is, it is the creation of the particular. The 
category dati ("the subtle impressions from past actions") is also 
indicated by this verse. 

 "Unmoving beings constitute the ortti, or means of subsistence, 
for moving beings. The means of subsistence for men is accom- 
plished naturally, out of desire, or in accordance with scriptural 
injunction." (Bh.P. 12/7/13) 

lhat is, unmoving beings generally constitute the means of 
subsistence for moving beings, based on desire. The conjunction 
ca in this verse indicates that moving beings are also to be under- 
stood (as constituting the means of subsistence for other moving 
beings). The regulated vrtti of men, however, performed to main- 
tain their livelihood, is carried out “naturally”, i.e. based on their 
own nature, either out of desire, or according to scriptural in- 


junction; this is what is known as ortiz. 


"Raksà (‘protection of the universe’) indicates the exploits of 
the avatāras of Acyuta (i.e. Visnu), who come age after age, 
among animals, mortals, rsis, and devas, and who destroy the 
enemies of the Vedas.” (Bh.P. 12/7/14) 7 

Here, the pronoun yaik indicates that it is the avatdras who 
destrov the enemies of the Vedas.! The three categories, ifakathà 

"stories of the avatdras’’), sthāna ("maintenance of the — 
verse"), and posana (“the grace of bhagavat on his devotees”) 
are also indicated by this verse. MEM 

* Manvantara is said to contain six elements: the Manu, the ` 
devas. the rulers of the devas, the ysis, and the partial vatái so ay 

| rtt 
Hari." (Bh.P. 12/7/15) PAA ptu ae 
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by the term saddharma, this characterization (of the catego 
manvantara) is identical with the earlier one. (Bh.P. 2/4/10) 

“The dynastic succession, past, present, and future, of the kings 
fathered by Brahmā is known as vamša. The descriptions of the 
lives of their descendants is known as vamšānucarita.” (Bh.P. 
12/7/6) 

Here, “of their (descendants) means ‘‘of the descendants of 
the kings '. It is the description of the lives of these descendants 
which is known as vamšūnucarīta. 


l. Due to the construction of this sentence, the pronoun yath could 
also be construed with the compound tiryanmartyarsidevesu, indicating that it is 
the animals, mortals, etc. who destroy the enemies of the Vedas. It is to avoid 
such a confusion that Jiva makes this comment. 

It may be noted that while Jiva's interpretations of the Bhāgavata verses 
(12/7/9-19) in this and the following section closely follow the commentary 
of Sridhara, the attempt to reconcile this list of topics with the earlier one 
(Bh.P. 2/10/1-7), given in sections 56-58. is liva's own contribution, and is 
not found in Sridhara's commentary. 


63) naimittikah prākrtiko nitya atyantiko layah / 

samstheti kavibhih proktas caturdhàsya svabhāvatah // asya 
paramešvarasya | svabhāvatah šaktitah | atyantika ity anena 
muktir apy atra pravešitā | 

hetur jivo 'sya sargāder avidyakarmakarakah | 

yam cānušayinam prāhur avyākrtam utāpare Il 
hetur nimittam | asya viśvasya | yato 'yam avidyayà karmakara- 
kah / yam eva hetum kecic caitanyaprādhānyenānušayinam 
prahuh apara upādhiprādhānyenāvyākrtam iti / 

vyatirekànvayau yasya jagratsvapnasusuptisu | | 

mayamayesu tad brahma Jīvavrttisv apāšrayah [/ 2 
sribadarayanasamadhilabdharthavirodhad atra ca jiva$uddha- |, 
svarupam evāšrayatvena na vyakhyayate kintv ayam evārthaķ li 
Jāgradādisv avasthāsu mayamayesu māyāšaktikalpitesu mahad- 1 
adidravyesu ca kevalasvarüpena vyatirekah paramasāksitayā= 
nvayas ca yasya tad brahma ca jivànàm vrttisu šuddhasvarūpā= 
tayà sopadhitaya ca vartanesu sthitisv apasrayah sarvam aty- 
atikramyāšraya ityarthah / apa ity etat khalu varjane varjanam | 
catikrame paryavasyatiti | tad evam apasrayabhivyaktidva 'a- 
bhütam hetusabdavyapadistasya jivasya Suddhasvaripajfianam 
aha dvabhyam | 
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padarthesu yathà dravyam tanmatram rūpanāmasu / 

bijadipaficatantasu hy avasthàsu yutayutam // 

virameta yada cittam hitvā vrititrayam svayam / 

yogena và tadātmānam vedehàyà nivartate Il 
rupanamatmakesy padarthesu ghatadisu yatha dravyam prthi- 
vyadi yutam ayutam ca bhavati karyadrstim vinapy upalam- 
bhat tatha tanmatram $uddham jivacaitanyamàtram vastu gar- 
bhadhanadipaficatantasu navasv apy avasthāsv avidyayā yutam 
svatas tv ayutam iti $uddham ātmānam ittham jfatva nirvinnah 
sann apasrayanusandhanayogyo bhavatīty aha virameteti | 
vrttitrayam Jāgratsvapnasuguptirūpam / atmānam paramātmā- 
nam / svayam vamadevader iva mayamayatvanusandhanena 
devahūtyāder ivanusthitena yogena và/tata$ cehāyās tadanu- 
$ilanavyatiriktacestàyah /12/7 šrīsūta h /uddistah sambandhah// 


63) ‘‘Samsthd, or dissolution, is declared by the wise to result 
from the essential power (of paramefvara), and to be of four 
kinds: naimittika (causal), prakrta (natural), nitya (necessary), 
and ātyantika (final). (Bh.P. 12/7/17) 

Here, the pronoun asya indicates paramesvara, and the term 
svabhavatah means *' due to his sakti”,! The mention ofātyantika, 
or final dissolution, indicates that mukti is also included here. 

"The jīva performs actions out of ignorance, and is thus the 
hetu, or cause, of the creation etc. of the universe. Some call 
that anufayin, while others call it avyākrta.”” (Bh.P. 12/7/18) 

Here, the term hetu indicates the occasional cause; asya means 
"ofthe universe". The compound avidyākarmakāraka provides 
the reason: “‘since he performs actions out of ignorance”. 
Some refer to this hetu as anufayin,? emphasizing the conscious 
aspect, while others call it avyakrta,* emphasizing its associa- 
tion with upadhis. 

‘*That brahman, who is both associated with and distinct from 
the states of waking, dream, and deep sleep as well as the pro- 
ducts of māyā, serves as the apáíraya, or ground, for the func- 
tions of the jiva.” (Bh.P. 12/7/19)* 

The pure form of the jiva is not explained here to 
since that would contradict Vyāsa's experien 
Rather, the idea is this: Brahman, in his pure 
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power of māyā; in his role as the supreme witness, he IS associ- 
ated with them. That is to say, though the apāšraya is the ground 
(afraya) for the functions of the jivas, both in its pure form, and 
in its qualified form, as dwelling in the midst of these functions, 
it is all-transcending. This is indicated by the preverb apa (in 
apasraya) which indicates *abandonment", which is itself 
synonymous with “‘transcendence”’. | 

Therefore, Süta, in the following two verses, speaks of the 
pure conscious nature of the jiva, designated by the term hetu, 
as a means to revealing the true nature of the apāšraya: **Just as 
a substance is both associated with and distinct from the ob- 
jects which it constitutes, made up of names and forms, so is 
the reality? both associated with and distinct from the various 
stages of life, beginning with inception and ending with death. 
When one withdraws the mind and goes beyond the three 
states (waking, dreaming, and deep sleep), either on his own, 
or with the aid of yoga, he realizes the ātman, and refrains from 
endeavors.’ (Bh.P. 12/7/20-21) 

That 1s, just as a substance, such as earth etc., is associated 
with objects, such as jars etc., and is also distinct from them 
when viewed without regard for its effect, so also the tanmātra, 
l.c. the reality, or pure consciousness of the jiva, is associated, 
through avidyā, with the nine stages of life, beginning with in- 
ception and ending with death, and yet is, in itself, unassoci- 
ated. 

Having realized the pure ātman to be such, one becomes indif- 
ferent and qualified to inquire into the nature of the apafraya. 
This is explained by Süta in the second of these two verses 
(Bh. P. 12/7/21). Here, the **three states" are those of waking, 
dreaming and deep sleep; the term dtman signifies paramātman. 
The expression ‘‘on his own” means “by inquiring into the 
illusory nature of things, as did Vàmadeva etc.", and **through 
yoga" means “through the practices of yoga, performed by 


Devahüti etc." Ketraining from all endeavors” means “fromai 


all endeavors other than the pursuit of paramātman”. 
Thus has the sambandha been indicated.* 


r 


l. asya svabkāvataļ : Sridhara interprets the pronoun asya to mean “‘of the 
universe’, and svabhāvatah to mean "due to māyā”. He thus understands this. 


phrase as indicating either that the four kinds of dissolution have sprung from 
māyā, or that the universe, which is subject to these four kinds of dissolution 


* 
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has sprung from māyā. (asya visvasya/ 
yas caturvidho laya iti | ) 

2. anušayin : B. D. characterizes the anufayin 
experienced his residual karman. i 


svabhāvato māyāto nisbannasya] yad và māāto 


as the jiva who has already 
EX | (bhuktasistakarmavisisto Jivo *nušayīty ucyate | ) 
However, since the term anušayana had been used earlier (Bh.P. 2/1/6, section 
57) to indicate the condition of the jīva during dissolution, due to the cosmic 
sleep of Hari, and not due to the exhaustion of his own karman, it seems more 
likely that the anušayin here referstothe Jiva with karman left to experience, and 
on account of whom a new cycle of creation begins, This interpretation is fur- 
ther justified by the expression avidyakarmakarakah, since the effects of actions 
performed out of ignorance must necessarily be experienced at some later date, 

3. avyākrtam : The mention of the unmanifest prakrti (aupākrta) is perhaps 
a reference to the system of Sānkhya. Jīva's attempt to reconcile the two views 
mentioned in this verse by explaining them as representing different stand- 
points is taken directly from Šrīdhara's commentary, 

4. According to Sridhara, the functions of the Jiva are the three states of 
consciousness, vifva, taijasa, and prajfia, through which brahman functions as the 
Jiva during the conditions of waking, dreaming, and deep sleep respectively, 
Brahman is associated with these states, which are themselves the product of 
māyā, in his role as the witness. When, however, the jiva attains the state of 
samādhi, he is distinct from them. ( jāgradādisv avasthāsu Jivatayā vartata iti jiva- 
urttayo višvataijasaprājāās tesu māyāmayesu sāksitayānvayak samādhyādau ca vyati- 
reko yasya tad brahman...]) 

5. tanmātram : Sridhara reads sanmātram, and glosses sattāmātram, i.e. 
"pure existence". He also explains that the first line of this verse presents two 
distinct illustrations showing the relationship between the afāšraya and phe- 
nomenal existence. He writes, "Just as substance is both associated with and 
unassociated with objects, and pure existence both associated with and unasso- 
ciated with names and forms, so is the apaífraya both associated with and un- 
associated with the stages of life from inception to death." (padarthesu ghaļā- 
disu drauyam mrdādigu yathā yutam anvitam ayutam ca...| rüpanamasu ca sanmátram 
sattāmātram yathā | evam ...dehāvasthāsu yutam ayutam ca yat tad apāšraya iti] ) 

6. uddistah sambandhah : Jiva writes in S. S. that only a general introduc- 
tion has been given of the sambandha, or ultimate principle. (sambandhinah 
paramatattvasya dinmdtram eva darfitamitya rthah |) Jiva's treatment of the sam- 
bandha is continued in the three sandarbhas which follow this: the Bhagavat- 
sandarbha, Paramātmasandarbha, and Arsnasandarbha. j 


iti kaliyugapāvanasvabhajanavibhajanaprayojanāvatarašrī- 
sribhagavatkrsnacaitanyadevacarananucaravisvavaisnavaraja~ 
sabhāsabhājanabhājanašrīrūpasanātanānušāsanabhāratīgarb 


ešrībhāgavatasandarbhe tattvasandarbho nama 
sandarbhah // 








Here ends the first volume of the Bhagavatasandarbha, e 
Tattvasandarbha, written according to the teachings! of 
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and Sanātana, the objects of veneration in the assemblies of 
all great Vaisņavas, and the companions of the holy Bhagavān 
Krsna Caitanya, the purifier of the Kali Yuga, who incarnated 
in order to bestow the boon of his own worship. 


—— ee 


|. anušāsana : Jiva explains that this may be taken either in the sense of 
"teachings" or “command”. (anusdsanam ājūā Siksd và) 






























CONCLUSION 


Having examined both the historical setting in which the 
Tattvasandarbha and commentaries were written, as well as the 
ideas found in the texts themselves, we are now in a position to’ 
examine the following questions: 1) the relationship between 
the līfe and teachings of Caita nya as presented in the orthodox 
biographies, and the philosophical and sectarian views of Jīva, 
Baladeva, and Rādhāmohana; 2 ) the role which the latter three 
authors have played in the sectarian development of the Gau- 
diya Vaisnava school; and 3) the extent to which the present- 
day movement reflects the sentiments and ideology of its 
founder, Caitanya. 

It 1s no secret that Caitanya's most important biographer, 
Krsņadāsa Kavirāja, relied heavily on the writings of the 
Vrndàvana Gosvàmins for the philosophical portions of the 
Caitanya Caritamrta. The Kaviraja’s justification for almost lit- 
erally putting the words of the Gosvāmins in Caitanya's mouth 
no doubt stemmed from his belief that the writings of the Go- 
svāmins represented, if not the direct teachings of Caitanya, 
then at least his sentiments and beliefs. While Krsnadāsa was 
perhaps justified in making this assumption with regard to 
Rūpa and Sanātana, both of whom had close personal contact 
with Caitanya, the case of Jiva, who probably never met Cai- 
tanya, is somewhat different. Still, when we examine the Cai- 
tanya Caritāmrta together with Jiva’s Tattvasandarbha, it becomes 
clear that Krsnadasa has borrowed heavily from the latter work 
as well in presenting the teachings of Caitanya. Consequently, 
as many scholars are quick to point out, it is virtually impossi-. 
ble to reach any definite conclusions from such portions rega 
ing the exact relationship between the teachings of Caitanya 


that Caitanya had a well-defined ohilosop | 
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Caitanya, we should first point out that Jiva himself nowhere : 
claims to bepresentingeither the teachings or views of Caitanya. 
In the opening sections of the Tattvasandarbha, Jiva cites Gopāla 
Bhatta as the original author of the text, who himself relied on 
the writings of such Vaisnava dcáryas as Šrīdhara, Rāmānuja, 
and Madhva; and at the conclusion of the work, Jīva states 
that the Tattvasandarbha was written according to the teachings 
of Ripa and Sanatana. Nevertheless, both the initial mangala 
verse to Caitanya and the reference to him in the colophon of 
the Tattvasandarbha give the clear impression that Jiva consid- 
ered his views to be representative of the general tradition ini- 
tlated by Caitanya, and it seems reasonable to expect to find 
at least a basic consistency between the doctrines of Jiva and 
those of Caitanya. 




























While the lengthy philosophical portions of the Caitanya Cari- 
tàmrta cannot be relied upon for such a comparison, other types 
of evidence are, however, available to us. We have tried to 
demonstrate in the first chapter of this study the reliability of 
the accounts indicating Caitanya's great love for the Bhāgavata 
Purāņa, his respect for Sridhara's commentary, and his lack of 
interest in traditional Vedānta. If one accepts these as Cai- 
tanya's actual views, it must be admitted that at least the con- 
ception of the Tattvasandarbha is consistent with the teachings 
of Caitanya. When we examine the contents of this work, 
however, it becomes clear that Jiva was not nearly as happy 
with Sridhara's commentary as was Caitanya, and it seems 
likely that Jiva's claims to follow Sridhara represent more à 
concession to Caitanya's beliefs than a personal preference on 
his own part. In actual fact, Jiva follows Srīdhara on only 
the most minor points, ignoring all of his Advaitic interpreta- 
tions on the plea that they are "non-Vaisnava'' and were meant 
merely to entice the Advaitins to study the Bhdgavata. As WC 
have seen in T. S. 60, Jiva even goes so far as to quote por- 
tions of Sridhara’s commentary only to refute his interpretation 
in subsequent paragraphs. Jiva’s claim to follow the natural 
sense of the Bhágavata in such cases is also not justified since he 
often resorts to unlikely interpretations of terms or analyses Of , 
compounds to establish his own views. 

Despite Jiva's claims to rely on the ideas of earlier Vaisņavā 
teachers, his Acintyabhedābhedavāda, or doctrine of unthink= 
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able unity within difference, actually represents an original 
contribution to Indian thought. Though in many respects 
similar to the systems of Bhāskara and Nimbārka, Jiva's Acin- 
tyabhedabhedavada is based almost entirely on a few key 
verses from the Bhágavata and Visnu Purāņas regarding the 
threefold fakti doctrine and the triple designation of reality 
as brahman, paramātman, and bhagavat. The identity of bhagavat 
with Krsna, and the glorification of Rādhā as Krsna's prin- 
cipal $akti also represent some of its chief features. 

However, while Jiva bases the whole of his Bhāgavatasandarbha 
on a series of verses from the Bhdgavata, it is questionable wheth- 
er his doctrines actually represent the true spirit of this text. 
As instances to the contrary, we mention the following facts: 
the belief that Krsna is the source of all avatāras is found in but 
a single verse of the Bhāgavata, and contradicted numerous 
tīmes throughout the text; the name of Rādhā, whose wor- 
ship alongside of Krsna is an indispensable feature of Gaudiya 
Vaisnava worship, is nowhere found in the BAágavata; and the 
famous verse designating the supreme truth as brahman, para- 
mātman, and bhagavat gives no indication that a hierarchy is 
meant within which bhagavat occupies the highest position. 
Furthermore, though the Bhdgavata undoubtedly embodies a 
variety of philosophical viewpoints, there can be no ques- 
tion that the doctrine of Advaita represents one of its keynotes, 
beautifully harmonized with the devotional undertones of the 
text, a fact which is clearly brought out in the commentary of 
Sridhara. Thus, considering the harsh criticism which Cai- 
tanya leveled against Vallabha for contradicting Sridhara’s 
commentary and interpreting the Bhágavata from his own point 
of view, one may legitimately wonder whether Caitanya would 

have been any more pleased with Jiva’s nominal regard for 
Sridhara and his original interpretations of the Bhāgavata. 

Caitanya’s attitude towards the other religious and philo- 
sophical traditions of India are, like his own philosophical 
views, not easily discernible from the biographies. On the one 
hand, Krsnadasa portrays Caitanya as almost hostile towards 
both the Advaitins and the Madhvas, and intent on convert- 
ing others to his own beliefs. On the other hand, we find Cai- e 





tanya reverently entering Siva temples, and exp: essing joy that 
one ofhis companions, a devotee of Rāma, refused to ake initia- = 
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tion with a Krsna mantra. Caitanya's primary considerations 
seem to have been sincerity and devotion, ‘and his criticism 
of other sects was generally directed towards those which lacked 
these, whether they be the Tattvavādins of Udipi or the Advai- 
tins of Banaras. It thus appears likely that Caitanya’s attitude 
towards the other religious traditions of India was one of liber- 
ality, and that the narrowness which is sometimes seen in the 
Gaitanya Caritamrta should be attributed rather to the sectarian 
enthusiasm of Krsņadāsa than to Caitanya. | 

Regarding Caitanya's own sampradàya, Krsnadāsa and the 
other biographers, with the exception of Kavi Karnapüra, 
have verylittle to say. Caitanya is generally spoken of as for- 


mally belonging to the Advaitic Bharati Sampradaya of his 


sannyāsa guru, Kesava, although the affiliation is never taken 
very seriously. The real tradition which Caitanya is said to 
represent is normally traced through his mantra guru to Ma- 
dhavendra; and despite the various traditions linking Madha- 
vendra to the Madhva Sampradāya, Krsņadāsa makes no 
mention of Madhavendra’s spiritual lineage. It seems safe to 
assume that Krsnadàsa was opposed to the idea that Madha- 
yendra was a Mādhva sannyāsin, and it is possible that the un- 
flattering account of the Madhvasin U dipi was the direct result 
of Krsnadasa’s unhappiness with this tradition, 
Jiva, on the other hand, exhibits a noticeably less caustic 
attitude towards both Sankara and Madhva, although, like 
Krsnadasa, he is also not specific about Caitanya’s own sam- 
pradaya. Aside from a single statement in Sarvasamvādini credite 
ing Caitanya with initiating his own sampradaya, there is noth- 
ing in the texts studied here to indicate that Jiva was concerned 
with the question at all. Jiva echoes Krsnadasa’s belief that 7) 
the Caitanya tradition began with Caitanya’s paramaguru, — 
Mādhavendra, referring to a ‘‘Madhava Sampradāya” in his 4 
Vaisņavavandanā. There is, however, no mention of Madha- 
vendra's own sectarian affiliation in the works of Jīva. It seems 
likely from certain remarks in the Tattvasandarbha (cf. T. S: 28, | 
d n.6) that Jiva was not even aware of the tradition linke 
ing Màdhavendra to the Mādhva Sampradaya at the time he 
wrote that work, probably indicating that it was composed 
prior to Karnapüra's Gauragaņoddešadīpikā. C 8 
. Baladeva’s claims regarding. Mādhavendra's sectarian tie 
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were thus based on a tradition which neither . Caitanya nor 
Jiva seem to have recognized, and which Krsnadàsa probably 
knew of, but repudiated. As we have tried to show, the line 
ot gurus (PAĢINBS aitanya to the Màdhva Sampradaya, though 
of uncertain origin, questionable accuracy, and contrary to 
the customary practice of tracing a sannydsin’s sampradāya 
through his saunyāsa guru, should not be credited to Baladeva; 
more than likely it dates back at least to the middle of the 16th 
century with Karņapūra's Gauragaņoddešadīpikā. The real 
significance of Baladeva’s declaration of Madhya affiliation lies 
in the fact that it gave a legitimacy to this tradition which it 
otherwise: might not have had, and in this respect marks a real 

urning point in the history of the Gaudiya Vaisnava move- 
ICI. 2: 

The most radical aspect of Baladeva's writings is not, how- 
ever, his attempt to demonstrate the formal affiliation of the 
Gaudiya Vaisnava school to the Madhya Sampradaya, but 
rather his interpretation of theschool’sdoctrines froma Mādhva 
point of view, and his attempt to show that both Caitanya and 
Jiva recognized their indebtedness to the teachings of Madhva. 
As we have seen, Baladeva rarely misses an opportunity in his 
4 ativasandarbha commentary to cite Madhva as Jiva's source 
of inspiration. From a philosophical point of view, Baladeva 
places considerably more emphasis on the dualistic side of 
Jiva's writings, and displays a hostility towards the views of 
Sankara which is uncharacteristic of Jiva, who himself cites 
Sankara asan authority several times in his Sarvasamvādini. In 
tone, Baladeva is more polemical than conciliatory, and closer 
in temperament to the later Madhva authors than to Jiva and 
the other Gosvāmins. 

Given theradical nature of Baladeva's writings, certain ques- 
tions naturally arise: How did the works of Baladeva come to 
be accepted by the Gaudiya Vaisnava community gs represent- 
ative and authoritative statements of their philosophical posi- 
tion ? What initial opposition, if any, was there to the views c 
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Baladeva ? How have subsequent generations — 
Vaisnavas reacted to the sectarian and philosophica 
ments initiated by Baladeva? . " ru 
In order to answer the first of these que tis nec 
to return to the historical circumstances surrounding 
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pute in Jaipur. Considering the variety of opinions on the part 
of modern historians regarding Baladeva's motives for writing 

his Govindabhásya while in Jaipur, and the actual significance 
that work had on the resolution of the dispute, it seems safe to 
assume that Baladeva's contemporaries in Vrndàvana were 
also somewhat confused by his actions in Jaipur. More 
than likely, their main concern was the happy resolution of the 
dispute, allowing the Gaudiva Vaisnavas of Jaipur, and prob- 
ably of Vrndàvana as well, to continue their mode of wor- 
ship and, in the case of some, their means of livelihood; how 
Baladeva settled the dispute, what his actual motives were, and 
what implications they held for future generations of Gaudiya 
Vaisnavas were probably secondary considerations. As men- 
tioned earlier, the belief that Caitanya had at least a. formal 
connection with the Mādhva Sampradāya was something 
which Visvanatha himself accepted, and thus was probably 
fot as controversial as it otherwise might have been. Further- 
more, those who might have objected to the affiliation of the 
Gaudiya Vaisnava school with the Madhva Sampradaya 
could always comfort themselves with the belief that Baladeva 
was merely relying on this tradition as a convenient expedient 
to settle affairs in Jaipur. 



























 Inaddition, despite the long-standing tradition in opposi- 
Hon to Brahmasütra commentaries, initiated presumably by 
Caitanya himself, it seems clear that the absence of such a work 
Was at least partly responsible for the questionable status of 
the Gaudiya Vaisnava school, and that Baladeva's Govinda- 
bhāsya was a much appreciated addition to the school's liter- 
ature. It is also likely that relatively few Gaudiya Vaisnavas 
would have studied such a long and difficult work, and one 
wonders how many were actually aware of the shift in position 


towards the dualism of Madhva which the Govindabhāsyā 
represented, | ( 


Wh; 
hile there were thus several compelling reasons for the 


Gaudiya Vaisnavas of Vrndavana and Jaipur to welcome the 
writings of Baladeva, the situation in Bengal may have been 
quate different. For one thing, the Bengali Vaisnavas did | 
not face the same kindsof sectarian difficulties as their counter- — 
Parts in Vrndavana and Jaipur, and questions of recognition 
by other Vaisnava sects of North India probably held little 
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interest for them. Also, the Gaudiya Vaisnavas of Bengal had, 
from the beginning, placed greater emphasis on the divinity 
and worship of Caitanya than did the Vrndavana community 
under the Gosvamins, and it is likely that they would have had 
a greater objection to attempts at undermining the independ- 
ence of the Caitanya tradition. 

Baladeva s attempt to affiliate the Gaudiya Vaisnavas with 
the Mādhva Sampradāya and his interpretation of the doc- 
trines of Jīva from a Madhya point of view were probably 
the chief factors in Rādhāraohana's decision to compose his 
own Tattvasandarbha commentary, which, we may speculate, 
was at least partially representative of the Bengali point of 
view. An examination of Rādhāmohana's commentary reveals 
a strong belief in the independence of the Gaitanya tradition, 
as wellas a desire to show the superiority of Jiva's philosophi- 
cal position over that of the other Vaisnava ācāryas, includ- 
ing Madhva. In attitude, Rādhāmohana is much closer to 
Jiva than is Baladeva, exhibiting a non-polemical style and 
much greater respect for Šankara. Rādhāmohana also relies 
on Sridhara's Bhágavata commentary to a larger extent than 
does Baladeva, who seldom, if ever, refers to it. 

If the popularity of their respective commentaries on the 
Tattvasandarbha is any indication of the relative success of their 
endeavors, Baladeva clearly emerges the victor over Rādhā- 
mohana. Nearly all of the editions of the Tattvasandarbha are 
accompanied by Baladeva’s commentary, and the Bengali 
translators and editors rely heavily on Baladeva's interpre- 
tations for their translations or summaries. As a result of this 
practice, readers of the Bengali versions of the Tattvasandarbha 
often come away with the impression that Jiva was more of a 
dualist and pro-Madhva than is actually the case. 

On the other hand, Baladeva's Govindabhàsya, though gener- 
ally recognized as the official Gaudiya Vaisnava commen- 
tary on the Brakmasūtra, does not seem to have attained the 
same place of importance within the Gaudiya Vaisnava com- 
munity as have the works of Jiva, primarily the Tattvasandarbha, 
or the writings of the other Gosvāmins. This fact is clearly seen 











in Ràmmohan Roy's Gosvámir Sahita Vicára, written in 1818. 
in response to a letter from an unnamed Gauģīy: wa 
Gosvàmin. Though the original letter is not given, 
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from Ràmmohan's reply that the Gosvàmin had b 
arguments almost exclusively on Jiva's Tativasandar J j l 

ing strongly for the authority of the Bkācavata Puràn ` 2M 
function as the only legitimate commentary M 


ased his 


on the B ralhmasütra 


Unfortunately, the issue of sectarian affiliation 
unsettled to this day. The dispute has, however 
Interesting dimension not present in the earlier 
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blance to the life and teachings of Caitanya. This is not sur- 
prising when we consider that nearlv 450 vears have elapsed 
since the death of Caitanya and that he himself left behind no 
written account of his teachings. The forces which have helped 
to shape the growth and devēlopment of the Gaudiva Vaisnava 
movement in new directions are numerous: the zealous biogra 
phers, whose sectarian enthusiasm was not always matched by 
their discrimination; the scholastic Gosvamins hn sought to 
categorize the different stages of devotion and to explain them 
with the help of subtle metaphysical models; the iconoclastic 
Nityananda. and his son Virabhadra who tried. to apply to 
society the ideal of equality and brotherhood which Caitanya | 
saw in the community of devotees: and many more. | | 
But of all those who helped shape the growth of the move- | 
ment, perhaps none exerted as powerful an influence or changed 
the direction of the movement as profoundly as did Baladeva. 


| 

| 

- rya ": 5 U] ā ag | 
Ihe effects of Baladeva's activities and writings are seen not | 
only in 1solated segments of the Gaudiya Vaisnava community, | 
such as the Gaudiya Mission, which actively support the belief | 


of Madhva affiliation, but also in the renewed interest within 
the school in Vedànta and the teachings of Madhva. Baladeva 
also gave the Gaudiya Vaisnavas a sense of pride and legitimacy 
with his Govindabhdasya, raising their status to a position equal | 
to that of the other Vaisnava sampradāyas in the eyes of many. | 
And despite what one might think of the accuracy of his claims | 
regarding the teachings and sectarian affiliation of Gaitanya, 
it must be admitted that Baladeva was almost single-handedly 
responsible for defending the legitimacy of the Gaudiya Vais- 
nava school at a time when its very existence was in jeopardy. 
On the other hand, Baladeva brought to the school a polemical 
attitude, directed chiefly against the Advaitins, which, though 
present in the biographies, is inconsistent with Caitanya's own 
reverence for Sridhara, and absent in the writings of the Go- 
svāmins. 

The Tattvasandarbha commentaries of Baladeva and Rādhā- 
mohana represent, in a sense, two forces which, though con- 
trary in many respects, exist side by side in the present-day 














Gaudīya Vaisnava movement, Jiva's Tattvasandarbha is still 
probably the most widely read philosophical work within the 











school; the Bhkāgavata is the most authoritative scriptur 
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biographies the most popular literature; and the life of Cai. 
tanya the driving force behind the movement. At the same 
time, however, Baladeva's Govindabhāsya and other writings are 
accepted as authoritative statements of Gaudiya Vaisnava 
doctrine, despite the important differences which exist between 
his philosophical views and Jiva's. As a result of the influence 
of Baladeva's writings and activities, today, many Gaudiya 
Vaisnavas who have not taken sides on the issue of sectarian 
allegiance, as well as non-Vaisnavas who are only slightly 
familiar with the movement, unquestioningly associate the 
name of Madhva with that of Caitanya, and consider the 
Gaudiya Vaisnavas to be, like the Mādhvas, pure dualists, 
without having the least knowledge of the complex set of factors 
which gave rise to this tradition. 





GLOSSARY 


abhidheya: the means to be employed in order to attain the goal 
of life, preman, or love of God; characterized as devotional 
practices such as those taught in Bh.P, 7/5/23 (listening to 
the scriptures, singing the praises of the Lord, etc.), also 
known as vaidhibhakti or sédhanabhakti Ct. LS Bi 

Acintyabhedabhedavada: the doctrine of unthinkable unity 
within difference, used to describe the relationship between 
bhagavat, on the one hand, and jivas and the universe, on the 
other, emphasizing the supra-logical nature of this relation- 
ship; cf. T. S. 43. 

ādhibhautika purusa : the aspect of a person derived from the five 
elements, i.e. the physical body. 

àdhidaivika purusa : the presiding deities of the senses which 
allow them to function, such as the sun presiding over the sense 
of sight. 

ādhyātmīka purusa : the indwelling spirit, the perceiver who iden- 
tifies himself with the sense organs. 


Advaitavada : the doctrine of non-dualism, chief exponent of . 


which was Sankaracarya; the belief that brahman alone is 
real, the phenomenal universe illusory, and that the fiva 
is none other than brahman; also known simply as Advaita, 
not to be confused with Advaitacarya (similarly known as 
Advaita), one of Caitanya’s close associates from his boy- 
hood in Navadvipa. | 
antarangasakti : the internal, or essential, power of bhagavat ; also 
known as svarūpašakti, and consisting of three aspects: san- 
dhini (existence), samvit (knowledge), and Aladini (bliss). 
anubandhas : certain topics which are traditionally dealt with in 
philosophical works suchas T. S. and generally stated in the 
preliminary portion of the text; cf. abhidhepa, prayojana, and 
sambandha; cf. also T. S. 9. ITESAC 
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tion of the universe; the tenth and mest important charac- 


teristic of a Mahāpurāna, ultimately identical with bha 


gavat, 
or Krsna; cf. T. S. 56, 59-60. 
ātman : the Self, considered in Advaita Vedānta to be identical 


with brahman; the individual self, considered by t 
Vaisnavas to be a portion of brahman and mor 
referred to as jivātman or jiva. 


he Gaudiya 
e commonly 


avalüra ; a partial manifestation of bhagavat, emanatine from 
paramātman and appearing in the mortal world to fulfill a 
special need; classified according to time of manifestation 


and/or function, there are 29 līlāvatāras, 14 manvantarāvatāras, 


+ yucüvalüras, 3 guņāvatāras, 3 purusāvatāras, and numerous 
minor avatāras ; also classified according to the decree of 
power which they manifest, there are vilāsāvatāras, vaibhavas, 
āvešas, etc.; cf. T. S. 8, fins. 2-8 


avidyà : primal ignorance, often identified with māyā, but used 


more often in the individual. or yasti, context as referring 


to the false identification of the jiva with’ his physical and 
mental adjuncts. 


bahiraūgašakti : the external power of bhasavat, responsible for 
the creation. maintenance, and dissolution of the universe; 
also known as mayasaktt, a derivative and subordinate form 
which resides in paramatman and has no 


nature of bhagavat. 


of the svar ūbašakti, 
effect on the essential 
bhagavat : the hig 
ment of bliss 
identified with 
bhakti, 
bhakti ; 


hest conception of the supreme; the embodi- 
and the repository of all auspicious attributes; 
Krsna and attainable through the path of 
devotion to bhagavat, or Krsna; the means to the real- 
ization of preman; in the preliminary stages, termed vaidhi- 
bhakti or sadhanabhakti, and in the mature stage, when spon- 
taneous and passionate, termed ragabhakti or rucibhakti. 
orahman : the unqualified aspect of bhagavat, seen as pure, undiffer- 
entiated consciousness; a partial and, bence, lower concep- 
tion of the supreme, realizable by followers of the path of 
Jūāna, or knowledge; cf. T. S. 8. 
brahmacarya : the first of the four traditional] āšram 
līfe, that of a student observing the y 
inary monastic vows, followed by t 
cicchakti : the power of consciousness 


Ow of continence; prelim- 
he final vows of sannyāsā. 

| €! 
(ett) ; one of the essential 


as, or stages of a 
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powers of bhagavat, corresponding to the samvicchakti, cf. anta- 
rangasakti. 

guruparamparā: spiritual lineage, traced successi 
disciple; in the Vaisnava sampradāyas, 
and passed on through Šrī, Bral 


vely from guru to 
originating with bhagavat 
ima, Hamsa, or Rudra; nor- 


© mantra guru for householders, and 
the sannyāša guru for sannyāsijis. 


mally traced through th 


isvara : a term more commonly used by the Adv 


aitins, but 
roughly equivalent to the 


Gaudiya Vaisnava concept of 

paramātman, special emphasis being placed on the function of 

controlling *māyā; also the name of Caitanya's mantra guru, 
Is$vara Puri. 

Jiva: the individual soul. generically identical with bhagavat, but 
quantitatively distinct; they areatomic In nature, i.e, innumer- 
able, indivisible, infinitesimal. and discrete. 

jtvašaktt : cf. ta tasthašakti. 

ina : wisdom; the path followed by seekers after the uncondi- 

tioned brahman. 

Krsna: the ultimate source of all avatāras, identified with bhaga- 
vat himself; possessing a non-phenomenal body, he eternally 
sports with Radha and other companions in his own super- 
natural abode. 

(ila : the divine sport of bhagavat in his human form, often used to 
refer to Krsna’s sport among the gopis of Vrndavana. 

maya : the power of illusion; both the material and efficient cause 
of the universe; hides the true nature of reality and makes it 
appear to be what it is not through its two powers, the āvaraņa- 
šakti and the viksepasaktt. 

mūyāšakti : the external power of bhagavat which gives rise to the 
phenomenal universe; also known as the bahirangasakti. 

Mayavada : a term used by Krsnadasa Kaviraja to refer (some- 
what disparagingly) to the philosophy of Advaitavada, special 
emphasis being given to the belief in the illusory nature of the 
universe and individual souls; followers of this doctrine are 
referred to as Mayavadins. 

noksa: cf. mukti. | | s 

ci final emancipation, according to the Advaitins attainable 
while still living, but held by the Gaudiya Vaisnavas to be 
achieved after physical death of five kinds: E | 

sürüpya, sámipya, and sāyujya; cf. Ch. I, fn. IH: 
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paticabhāva: five attitudes which an aspirant may assume in rela. 
tionship to the Lord: santa (the serene attitude ), dāsya (the 
attitude of a servant to his master), sakhya (that of a friend to 
a friend), vātsalya (that ofa parent for a child ), and madhurya 
(that of a lover for her beloved); each succeeding attitude is 
said to be superior to and to include the preceding ones, cul. 
minating in mddhurya. 

paramátman : the supreme reality as the ground for the universe 
and living beings; the source of all avatāras, and the indwell- 
er of all beings; realizable by those following the path of 
yoga; cf. T. S. 8. 

Paricchedavada : the doctrine of division which maintains that 
just as indivisible space appears to be divided by objects 
such as jars etc., without really being divided, so does brah- 
man, indivisible consciousness, appear to be divided by the 
body and mind of jivas; cf. T. S. 36-39. 

pramāņa : the means of acquiring certain knowledge, principal 
of which are: fabda (valid testimony or revelation ), pratyaksa 
(sense-perception ), and anumana (inference) ; Vedanta accepts 
also: upamdna (analogy), abhàva or anubalabdhi (proof from 
non-existence or non-perception), and arthapatti (inference 
from circumstance) ; Jiva also accepts: àrsa (statements of 
devas and rsis), sambhava (probability ), aitihya (traditional 
knowledge), and cestā (gesture); cf. T.S. 9. 

Pratibimbavāda : the doctrine of reflection which maintains that 
just as the one sun appears to be many when reflected in vari- 
ous receptacles of water, and to move when the water moves 
etc., so does the one brahman appear to be many when reflected 
in the minds of jivas, and to take on the characteristics of the 
Jivas; cf. T. S. 36-39. 

prayojana : the aim of life, also termed sādhya, and identified by 
Jiva to be preman, or love of God. : 

preman : love of God; realizable by followers of the path of bhakti 

and considered to be the highest goal of life. 

purusa : the supreme "person", more or less identical with para- 

mātman; having three manifestations: 1) Sankarsana—the 


ruler of prakrti, 2) Pradyumna—the source of the various | 
avalaras, and 3) Aniruddha— the inner controller (Cf. T. S5 
9, fn. 4) ; also used to denote bhagavat himself, when. 
prefixed by parama or pura etc. (cf. T. S. 30 ); also used tt » 
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denote the three elements necessary for perception: 1) ādhyāt- 
mika purusa (the perceiver), 2) adhidaivika purusa (the medi- 
um), and 3) ddhibhautika purusa (the sense object) (cf. T.S.59, 
60). 

purusārtha : the aim of human existence; generally considered to 
be four in number : |) kama (gratification of desires), 2) 
artha (acquisition of wealth),3) dharma (discharge of duties), 
and 4) moksa (final emancipation) ; Gaudiya Vaisnavas 
include preman, love of God, as the fifth and highest aim of 
life. 

rāgabhakti : cf. bhakti. 

rasa : religious sentiments corresponding to the five bhāvas, 
or spiritual attitudes assumed by a devotee. 

rucibhakti : cf. bhakti. 

sabda : valid testimony or revelation; in the latter sense restrict- 
ed to Sruti, or revealed scriptures, which in Vedānta means 
the Vedas, but is expanded to include Itihasa and Puranas by 
the Gaudiya Vaisnavas. 

sadhana : spiritual practices; cf abhidheya. 

sādhya : the goal of spiritual practices: cf. prayojana. 

fakti: the power associated with bhagavat, said to be threefold 
depending upon whether it js internal, external, or periph- 
eral; cf. antarangašakti, bahirangašakti and tafasthafakti. 

Šaktipariņāmavāda : the doctrine that the universe and living 
beings represent a transformation of the power residing in 
paramātman. 

samādhi : profound concentration of mind wherein the indi- 
vidual becomes absorbed in the object of his contempla- 
tion; used in the Bh.P. to describe Vyāsa's state of mind 
when the Bkāgavata was revealed to him; cf. Ch. V, fn. 7. 

samasti : the aggregate, i.e. Prakrti, grounded in Paramātman. 

sambandha : the object of inguiry which forms the subject 
mattēr of a particular text; in T. S., it refersto the fact that 
Krsna is the ultimate subject matter of the Bhāgavata 
Purāņa, and that one of the purposes of T. S. is to elucidate 


this fact. 7 
sampradaya : a religious tradition handed down through an 
unbroken line of teachers; according to the orthodox Vais- 
nava view, there are four sampradāyas, named after their 
original founders, Sri, Brahma, Rudra, and Hamsa (S la- 
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kādi), and established through Rāmānuja, Madhva, 
Visnusvàmin, and Nimbārka respectively; also used to refer 
to the ten orders of the Šankara Dašanāmin monastic insti- 


tution; in a looser sense, used to denote any religious move- 


Vivartavada : the Advaitic doctrine of illusory creation 
which maintains that the universe is merely a false read- 
ing of the absolute due to the veiling power of maya, just 
as in the dark a rope is mistakenly taken to be a snake, 


ment or school. vyasft : the individual, i.e, the Jiva, grounded in Paramātman. 


sannyāsa: renunciation of the world, normally indi cating member- 
ship in the monastic order of the initiating monk, or sannyāsin. 

svarūpašakti : cf. antarangafakti. 

taļasthašakti : the peripheral power of bhagavat, responsible for 
the manifestation of jivas, who occupy a position just on the 
borderline between bhagavat and prakrti; also known as 
Jivašakti. 

tattva : the supreme truth or principle of reality; described as 
non-dual consciousness, and denoted variously as brakman, 
paramātman, and bhagavat: ultimately identical with Krsna 
(ēls T. S. 9;-5H) + also used in the sense of ontological 
category, as in Baladeva's discussion of the five tattvas (cf. 
T.S. 34, fin. 1). 

Tattvavāda : the term used in C. C. to describe the philoso- 
phy of Madhva; literally **the doctrine of ontological 
categories", 

upādhi : limiting adjuncts, the identification with which 
results in a mistaken notion of reality; in the case of the 
Jiva, the body-mind complex which makes him Identify 
with his lower self and not, as the Gaudiya Vaisnavas 
hold, with the Lord, of which he is a part. 

Vedānta: one of the six orthodox schools of Indian philos- 
ophy, based on the authority of the Upanisads and the 
teachings of the Upanisads, Bhagavadgità, and  Brahma- 
sūtra. 

Difesa i that quality within objects which causes a distinc 
tion to appear between substance and attribute—in the 
example of the ocean, between the water and the waves— 
when, in reality, none exists ; employed to explain how  —— 
brahman, though essentially existence, knowledge, and 
bliss itself, appears to be the possessor of these qualities; 
à concept peculiar to the Mādhvas, but employed by 
Baladeva to give arational explanation to Jiva's supra- 


logical concept of acintyafakti (the unthinkable power of 
bhagavat). | 
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